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FOREWORD 


Among the Upanishads, the Mundaka Upanishad is 
regarded as one the most important. It throws a flood of 
light on the Jnana Marga (the path of Knowledge) and leads 
the aspirant to the highest rung in the ladder of Jnana— 
Brahmavid Brahmaiva Bhavati. 

That this Upanishad was meant for the Sannyasin (and 
hence the significant name Mundaka Upanishad) is itself 
the highest tribute that can be paid to its sacredness. The 
truth that this Supreme Knowledge which the Upanishad 
imparts is to be had through inspirational initiation direct 
from a Guru who is well versed in the Brahma Vidya and 
who has at the same time had the Brahma Anubhava, is 
brought out very clearly in this Upanishad. 

At the very commencement, the Upanishad throws out 
a challenge to all finite (and therefore imperfect) sciences. 
Real Knowledge does not consist in the mastery of cartloads 
Of mere verbiage, but in the immediate experience of the 
Self. Without this Self-Knowledge, it is futile to try to know 
anything else! Man's knowledge of an object is clouded by 
the ignorance that shrouds his own Self; and minus this 
unifying force of Self-Knowledge, all knowledge is reduced 
to mere conjecture and, therefore, it is arbitrary. Knowledge 
of the Self instantly means true knowledge of everything. 

How is this Knowledge to be attained? While yet 
engaged in the performance of his daily duties, the aspirant 
should carefully and minutely analyse the nature of the 
world, and grasp the transience of all objects. If everything 
is transient, what, then, is Eternal and, therefore, worth 
aspiring for? This guestion cannot be answered by the 
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aspirants’ intellect, for the intellect itself is a finite and frail 
instrument and one amongst the transient objects in this 
evanescent world. But the emergence in the aspirants’ mind 
of such a Query is itself the signal that the heart-strands 
that bound him to Samsara have got loosened, and that 
with the sword of Jnana he can easily cut them asunder. 
This sword is in the Guru’s sheath and has to be acquired 
by direct personal initiation. In the Guru’s holy presence, 
the disciple’s intellect ceases to function. Like the gushing 
waters of a mountain torrent, when the obstructing dam is 
broken, Divine Wisdom floods the heart of the aspirant: he 
knows. He realises that in essence he is that Knowledge 
Itself! That is the Supreme Knowledge in which the 
distinction between knowledge, the knower and the known 
vanishes. And, that is the reason why the Upanishad alludes 
to It with a series of negations. 

The Upanishad gives graphic descriptions of the effects 
of desire-prompted actions and shows how the wrong 
performance of these actions brings on evil consequences 
and even the correct performance, while conferring 
temporary affluence and happiness, terminates in the 
reincarnation of the Jiva in even lower births. Desire is 
condemned in unequivocal terms. 

Practice of truth is one of the foremost Sadhanas for the 
purpose of Self-realisation. And the powerfully reassuring 
Mantra Satyameva jayate na anritam occurs in this 
Upanishad. Practice of Truth, penance, Brahmacharya and 
the acquirement of correct knowledge are the practices that 
bestow strength on the aspirant—physical, mental, moral, 
intellectual and spiritual strength; and an aspirant endowed 


with this strength alone can reach the Goal—not a 
weakling, says the Upanishad. 

These are all preparatory practices. These are excellent 
aids for self-purification. But these ‘actions’ cannot by 
themselves achieve That which is not the product of any 
action—the Supreme Brahman. Utter annihilation of the 
ego is called for; and the Upanishad again and again 
stresses the Truth that the Atman is all-pervading and is the 
Self of all. Failure to perceive this Truth alone results in 
egocentric personality. The Upanishad forbids one from 
talking of anything other than this all-pervading Self. The 
austerity of speech (and of the inner Bhava that prompts 
speech itself) is hidden in this! Just reflect for a moment. If 
you really and sincerely recognise the presence of the 
Atman in every being, no contemptuous expression would 
escape from your lips, no falsehood will be uttered by you; 
your speech would be sweet, truthful and loving. Universal 
love will reside in your heart; and cosmic love is 
synonymous with supreme self-sacrifice, or egolessness. 
That cosmic love is the threshold to the limitless domain of 
Brahmic Bliss. 

The Upanishad has given very apt and illuminating 
illustrations to make clear the subtle Truth propounded in 
it. And, Swami Krishnanandaji, in his commentary, has 
thrown a flood of light on these analogies and brought out 
the inner meaning most lucidly. Flashes of the Swami’s 
intuitive wisdom illumine abstruse corners of metaphysical 
statements inevitable in such a text which treats the Highest 
and Subtlest of topics. 

Swami Krishnanandaji’s commentary on the 
Mundakopanishad is a most valuable aid to all students of 
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Yoga and Vedanta. In others, even in worldly persons, it 
will induce Vairagya, a distaste for worldly life and taste for 
the Higher Life that is the gateway to Liberation from the 
painful bondage of birth and death. 

May God bless Sri Swami Krishnanandaji with health, 
long life, peace, prosperity and Kaivalya Moksha! May all 
the earnest readers attain the highest goal of Self- 
Knowledge or Atma-Sakshatkara. 

1st June, 1951 


AUTHORS PREFACE 


The translations and explanatory notes of the Mantras 
given here are meant not so much to provide a word-to- 
word translation and a commentary of every word thereof, 
but to give the essential purport of the Mantras and the 
central meaning they convey to the spiritual aspirant. The 
notes given here are mainly intended for the Sadhaka who 
is not very particular about a theological, ritualistic or 
formal traditional explanation of the Upanishads, but is 
interested in knowing their philosophical implications 
directly bearing upon the practice of the Yoga of 
Knowledge. 
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FIRST MUNDAKA 


The Glory of Knowledge 


Knowledge is attained not so much by the effort of the 
individual as through the Sages who hand down this 
Knowledge. The characteristics of the ancient disciples were 
very marked. The aspiration, the sincere perseverance and 
the devotion they had to the ideal of Knowledge was 
exceptional. They attained the Knowledge with much 
difficulty, undergoing many hardships in the forms of 
austerity, service of the preceptor and practice of 
meditation. Knowledge is the ripe fruit of the fine flower of 
virtue. Righteousness practised without exceptions, to the 
very law, gives rise to the state of introversion and 
contemplation of consciousness. It is absolutely necessary 
that the aspirant or the disciple should be a contemplative 
so that he may be receptive to the Knowledge imparted to 
him. Knowledge is received by the internal nature and, 
hence, it is not properly received by extroverts. 

In this Upanishad it is said that Knowledge was 
originally imparted by the Creator Himself to the 
representatives of Knowledge, the Sages and the Divine 
Beings. 

Though everyone has the right for Knowledge, it is 
Knowledge that is connected with renunciation that 
becomes the means to liberation. Renunciation is the 
necessary implication of the attempt at an expansion into 
universality of nature. Knowledge cannot be expected to be 
co-existent with worldly activity. Love for the world is not 
consistent with love for the Absolute. Therefore, true 


spiritual Knowledge is found only in those who find no 
value in anything that is objective. 


First Khanda 


Mantra No. 1: Brahma was the first among the divine 
beings. This Lord of all, the protector of all, imparted to his 
eldest son Atharva this Brahma-Vidya which is the basis of 
all sciences. 

Brahma-Vidya is the fundamental science because it is 
the explanation and the very substance of all knowledge, 
the different aspects and branches of which are all lower 
forms of knowledge. 

Mantra No. 2: What Atharva was told by Brahma, 
Atharva told to Angi. Angi transmitted Brahma-Vidya to 
Satyavaha, the son of Bharadvaja, who gave this great 
science to Angiras. 

Mantra No. 3: Saunaka, the great sacrificer, approached 
Angiras duly and with respect and asked: “What is that, O 
Bhagavan, through the knowledge of which everything 
becomes known?” 

The knowledge of everything through the knowledge of 
one thing means that everything is made up of that same 
thing. Ordinarily the knowledge of one thing does not 
imply the knowledge of another thing. But Brahma-Vidya 
is not a knowledge which excludes other kinds of 
knowledge, but that which transmutes into itself all kinds of 
knowledge. Spiritual knowledge means the direct 
experience arrived at through the fusion of the essence of 
the object of knowledge into the essence of the subject of 
knowledge. Hence spiritual knowledge is indivisible 
experience, not divisible like intellectual 
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knowledge. It is intuition which does not function on 
the basis of duality, but is essentially a self-identical, 
integral experience. Spiritual Knowledge means the essence 
of the knowledge of everything that exists in generality as 
well as in particularity. It is the Knowledge of the highest 
cause, the knowledge of which means the knowledge of all 
its effects also. 

Mantra No. 4: To him he said: "Two kinds of 
knowledge have to be acguired: thus the Knowers of 
Brahman have declared. These are (i) the lower and (ii) the 
higher.” 

Mantra No. 5: Of these the lower one consists of the 
Rig Veda, the Yajur Veda, the Sama Veda, the Atharva 
Veda, phonetics, rituals, grammar, etymology, prosody and 
astronomy. But the higher one is that through which the 
Imperishable is attained. 

Angiras tries to explain the lower Vidya in the 
beginning, though the question of Saunaka is regarding the 
higher Vidya. There may be a general doubt in the mind of 
the aspirant as to whether the lower Vidya has got any 
value or not. Angiras anticipates such doubts likely to be 
experienced by the disciple and says that the lower one is an 
insufficient means to the realisation of Brahman. The lower 
Vidya pertains to the divinities, their worship and the 
different methods of attaining excellent regions through the 
performance of meritorious deeds, like prayer, sacrifice, 
etc., offered to the divinities concerned. The prima facie 
view is rejected and the final judgment, viz., that the 
Imperishable Being is reached through another kind of 
knowledge, is established. 
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The great difference between the lower and the higher 
Vidyas is that in the former case knowledge gives rise to the 
performance of actions, whereas, in the latter case, all 
action ceases before the attainment of Knowledge. In the 
lower Vidya, when the knowledge of a divinity is gained, 
efforts should be put forth afterwards in order to attain that 
divinity. But in the higher Vidya, Knowledge does not 
mean the knowledge of any particular divinity and it is not 
knowledge in the ordinary sense at all. Higher Knowledge 
means not the connection between the knower and the 
known, but the knowledge of the Knower himself without 
any relation or medium between the knower and the 
known in the form of cognition or awareness. Further, the 
attainment of a divinity means the taking of a special form 
by an individual, befitting the nature of that particular 
divinity. But higher Knowledge means the renunciation of 
all forms of experience and existing as an absolutely 
attributeless being which is not in relation to any thing 
external. 

The higher Vidya is the Knowledge propounded in the 
Upanishads. “Upanishat” means the Knowledge that 
destroys ignorance or that which leads to perfection or the 
means of attuning oneself with the true Existence. Brahma- 
Vidya is the technique or the science enabling one to reach 
Absolute Experience. This Knowledge is attained through 
great effort in the forms of Viveka, Vichara, Vairagya and 
Abhyasa. 

Dharma and Jnana are different in their natures. 
Virtuous actions no doubt conform to Dharma. But, the 
nature of Dharma is to goad one to action. When there is a 
knowledge of Dharma which is the same as lower Vidya, a 
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person is incited to perform actions in terms of Dharma. 
Knowledge of merely Dharma does not mean perfection, 
because it is the sense of imperfection involved in it that 
prompts a person to do further action. 
But the higher Knowledge is self-sufficient and does not 
require one to perform anything after the attainment of It. 

Mantra No. 6: That which is imperceptible, 
ungraspable, without lineage, colourless, eyeless and 
earless, handless and footless, eternal and all-pervading, 
existing in the heart of all, very subtle, imperishable and the 
source of all beings, is beheld by men of wisdom. 

This indestructible being does not come within the 
purview of the powers and the functions of the body, the 
vital energy, the senses of knowledge and action, the mind, 
the subconscious, the intellect, and the ego, whatever be the 
form into which their functions are modified. The relative 
values and the ideas of connections or relations that are 
seen in the world of experience hold good only when there 
is cognition and perception of the external. Attributes do 
not inhere in this Ultimate Substance, and they are neither 
identical with It nor different from It. If they are different, 
they have no connection with It; if they are identical, they 
do not exist at all. Hence, all attributes are denied in the 
transcendental Being. The negation of the functions of 
hearing and seeing imply the non-existence of name and 
form which are connected with these two functions. Name 
and form do not mean the ordinary name and form which 
are understood by the mind. Name means the potentiality 
of form and form is the materialisation of name. Name is 
the subtle power which is the factor working as the 
principle or constitution of individuality which expresses 


13 


itself as a form situated in space. Thus name stands for that 
individualistic principle which does not change until the 
attainment of the highest knowledge. But the form changes 
itself at the time of death and at the beginning of birth. 
Hence, Nama and Rupa are not valid in the Absolute. 

Further, the senses and the other organs are necessary 
only when there is the need for the knowledge of anything 
or for doing anything. Absoluteness does not stand in the 
need of either knowing anything or doing anything, 
because of its secondlessness. It is able to know more and 
do more without any functional organ, as these organs are 
not helps but real obstructions to the consciousness of the 
perfection of spirit. This Spirit does not suffer diminution 
either in the form of decay of organs or loss of possessions 
or change of attributes, because it has neither organs, nor 
properties, nor gualities which are subject to change; nor is 
it affected by increase as in it everything is included. The 
Spirit is experienced as existent everywhere, without 
distinctions, by those who have risen to the level of spiritual 
consciousness. This is the object of higher knowledge, or 
Para Vidya. 

Mantra No. 7: As a spider projects forth and absorbs 
back (the threads), as plants grow on earth, as hairs grow 
on the body, the universe emerges from the Imperishable 
Being. 

The first example shows that even the material cause of 
the universe is the Divine Being Itself, i.e., the Universe is 
non-different in nature from its cause. The second 
illustration shows that what is manifested is only an 
appearance of the form of the original cause. The third 
example shows that even apparently inanimate beings also 
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find their origin in the conscious cause. In short, whatever 
is, similar or dissimilar—everything is essentially the 
highest causeless Cause, viz., the Divine Principle. 

Mantra No. 8: Brahman distends through austerity; 
then the primordial matter is produced; from that the 
Prana, the mind, truth, the regions and the effects of 
actions. 

The austerity of Brahman consists in Knowledge. It is 
not a means to purification as in the case of the individual, 
but it is the metaphorical explanation of the nature of the 
Primal Wish which is considered to exist as the background 
of the appearance of the universe. The cause of the world is 
described here as the general potentiality which dilates in 
order to give rise to appearances. This cause accounts for 
the existence of the original essence of matter which is in 
the state fit for manifestation. This matter is called here as 
Anna or food, because it is the object of experience by the 
spirit internally as well as externally. The co-existence of 
matter and spirit makes possible the appearance of the 
cosmic life, or Hiranyagarbha. Prana, objectively and 
enlivened by consciousness, is the same as the Creator, 
Hiranyagarbha, but, subjectively, the energy that vibrates 
the body and influences the mind. This Hiranyagarbha is 
the peculiar combination of all- knowledge and all-power. 
He is all-knowledge because he is based on the Absolute 
and he is all-power because he is the cause of the world. 
The mind, which is of the nature of the thought and doubt 
together with the intellect with a capacity to discriminate 
and determine, is produced as an effect from this 
primordial matter itself. From this the mind comes out. 
Satyam, or truth, is the continuity or existence of the 
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different forms of experience. Truth means the truth of 
experience. The experiences of the mind are considered as 
true, because the mind gives rise to the expression of its 
own forms. These forms, though they are not continuous or 
truly existent, appear to be continuous and true because the 
mind reflects through itself the consciousness which is 
continuous and true. The creation of the mind implies also 
the projection of the external fields or regions which 
provide the necessary atmosphere for the experiences of the 
mind. The moment the mind is ejected, the impulse to 
action, which is the nature of the mind, is also produced. 
The impulse to action results in the performance of action. 
As every action has got its own reaction or result, the fruits 
of action always exist as inseparable from their causes. The 
fruit of action is called here as Amrita, or indestructible, 
because these fruits of actions can never be destroyed until 
the attainment of Self-Knowledge. 

Mantra No. 9: Who is Omniscient and all-Knowing, 
whose penance consists in knowledge, from Him do 
proceed Hiranyagarbha, name, form and matter. 

Omniscience stands for the knowledge of the general 
essence of everything. All-knowingness is the knowledge of 
everything in particular also. His power consists in 
knowledge. Wherever there is knowledge, there is power 
also. Power is the form taken by knowledge. True power 
cannot be had as long as one’s knowledge is imperfect. The 
greater the knowledge, the greater is the power. Hence, 
Omniscience is Omnipotence also. Power is not actually the 
idea of superiority and control over another, but the result 
of becoming the Self of another. One cannot have power 
over another as long as one is different from another, 
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because the relation between two things is always artificial. 
Genuine relationship is identity of nature, which is the 
same as true power. Real power is not the effect of effort or 
toil, but a spontaneous experience of Self-perfection which 
does not depend upon anything external. This Supreme 
Perfection, whose power is knowledge, manifests as the 
Cosmic Creator, who becomes the cause of the names and 
the forms of the universe and also the matter of names and 
forms. 


Second Khanda 


The object of the lower Vidya is connected with the 
doer, the instrument of doing, the action, and the result 
thereof. The path of the lower Vidya is one of Samsara, 
whose beginning and end cannot be known. It is of the 
form of pain and, therefore, it has to be rejected by all 
intelligent beings. The experience of Samsara is continuous 
like the flow of waters in a river. The cessation of this flow 
is called emancipation which is the object of the higher 
Knowledge, which is beginningless and endless, decayless, 
deathless, immortal, fearless, pure and calm, of the nature 
of establishment in the Self, non-dual and Supreme Bliss. 
The experience of Samsara is not a constant or steady 
experience but a constant movement or a free flow of 
mental experiences. It is not existence, but change. Change 
is another name for Samsara. This change is the 
involuntary urge caused by the sense of imperfection and 
desire for perfection. It is this great discontent present in 
life that never allows anything to be what it is for more than 
a moment. Everything has to transform itself, for nothing is 
perfect. Whatever is in space or in time comes under the 
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law of causation and, therefore, is bound to be imperfect. 
This section of the Upanishad deals with the nature of 
lower Vidya and its criticism is intended to make one 
conscious of the imperfect state and then go beyond it. 
Vairagya is the result of the perception of defects and the 
consciousness of perfection. It is necessary that there 
should be a consciousness of suffering so that one can know 
what he actually is through the sense of limitation and the 
aspiration given rise to by this consciousness. 

Mantra No. 1: The effects of Karmas which were 
glorified in the Mantras of the Vedas and which were 
known by the sages were diversely explained and put into 
practice in the Treta Yuga. (Treta may also mean the 
threefold Veda consisting of the Rik, the Yajus and the 
Saman.) O men! Observe these always, having the desire for 
the fruits of actions based on truth or righteousness. This is 
your path of good action in this world. 

Mantra No. 2: When in the flaming-fire the flames 
begin to shake, then oblations of ghee should be offered in 
the middle of the two previous oblations of Darsa and 
Paurnamasa. 

Mantra No. 3: Whose performance of Agnihotra is 
without the Darsa and the Paurnamasa, without the 
sacrifice of Chaturmasya, without the offering of the 
autumnal season, without feeding and worshipping the 
guest, without proper performance, without the Vaishva- 
Deva offering and which is not done according to rules— 
that Agnihotra shall destroy the seven worlds of the 
performer. 
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Mantra No. 4: The seven flames of fire are Kaali, Karali, 
Manojava, Sulohita, Sudhumravarna, Sphulingini and 
Vishvaruchi. 

Mantra No. 5: Who performs the sacrifice when these 
flames are brilliant, offering oblations at the right time, him 
the rays of the sun guide and take to where the ruler of the 
gods reigns supreme. 

Mantra No. 6: The oblations offered appear in 
conscious forms and invite the sacrificer, saying "Come, 
Come”. They speak to him in sweet words and worship him 
and through the passage of the rays of the sun lead him up 
to the celestial region and say, "This is your auspicious 
heavenly world, the effect of meritorious deeds.” 

Actions performed without knowledge bind the 
performer to the particular results of those actions. These 
actions are infected by ignorance, desire and the impulse to 
act and, therefore, they are essenceless and the source of 
sorrow. Hence, such actions are criticised in the following 
Mantras. 

Mantra No. 7: All the sacrifices performed by the 
eighteen people connected with them are transient and 
unsafe boats in crossing this Samsara. These actions are 
inferior. Those ignorant ones who glorify and consider as 
good these actions go to birth and death again and again. 

‘Plava’ is boat or a floating bubble. These actions are 
called bubbles, because their effects break like bubbles 
together with the potencies of actions. No action leads a 
person to something which is not conditioned by space or 
time, because all actions are in space and time. 

Mantra No. 8: Drowned in the midst of ignorance, but 
thinking themselves great and learned, the deluded ones, 
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attacked from all sides by decay, disease and death and 
several other miseries, turn round and round in the wheel 
of Samsara like blind men guided by blind men. 

Mantra No. 9: Controlled by the diverse forms of 
ignorance, children without intelligence arrogantly feel: 
"We have achieved our purpose”. Because of the desires 
present within their minds, these performers of selfish 
actions fall down miserably to the field of action and 
sorrow from the region of enjoyment on the exhaustion of 
the effects of their meritorious deeds. 

Actions, good or bad, give rise to limited results and, 
therefore, there is an end of the experience of the fruits of 
all actions. Though a person is really ignorant, he is made 
to feel that he is wise because of the semblance of 
consciousness that is reflected through his intellect. The 
fruits of actions are not powerful enough to give the 
performer of the actions lasting happiness. There is a 
threefold defect in the experience of the fruits of actions. 
An action is generally performed with the expectation that 
it will bring the desired end. But inasmuch as desires do not 
have connections with anything permanently and because 
they shift their centres quickly, at the time of experience of 
the fruit of the previous action it is no more the desired 
end. Not only this, it becomes a source of sorrow. This is 
one defect. Secondly, the experience of happiness through 
the fruits of actions is not real happiness, but only an 
excitement of the mind temporarily caused by the desired 
contact with the object which appeared to give the promise 
of true happiness. Hence, it is more a deluded state of the 
mind than an experience of real happiness. Thirdly, because 
it may not be possible always to fulfil all desires and reap 
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the fruits of all actions in one birth, the individual may have 
to take several more births for the sake of experiencing 
them. Thus, all desires and actions lead to bondage. It is 
sheer ignorance and delusion that make one believe that 
one can become perfect and happy through his intellect, 
mind and the senses, as all these instruments of knowledge 
and action function in the relative plane alone. 

For the sake of acting according to his own interests, 
man takes the advice of only such other people as are 
conducive to the fulfilment of those personal interests. This 
is illustrated by the saying of blind men being led by the 
blind. People full of desires cannot appreciate the advice 
given by men of wisdom, as wisdom is contrary to desire. 
Rejecting the precepts of wisdom, people take to their own 
methods of action and through self-conceit and vanity 
think that they have achieved their ends. Their experiences, 
however, shall result in intense grief and they will be made 
to repent for their actions. Because of heedlessness and 
pride they constantly fall back into the experiences of 
phenomenal suffering and never really attain to what they 
actually longed for, inasmuch as what is really desired is 
unrestricted happiness and as this cannot be had through 
desires and actions. 

Mantra No. 10: Thinking that external sacrifices and 
charities are all, i.e., the best, these deluded ones do not 
know of anything better. Enjoying in heaven the fruits of 
meritorious deeds, at the end of it, they fall down to this 
world or even to a lower world. 

Because of the lack of proper knowledge, ordinary 
people do not have the consciousness of the fact that there 
is a higher state of emancipation. Their lot is suffering alone 
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because wherever there is lack of knowledge, there pain is 
the experience. A meritorious deed temporarily raises an 
individual to a region of enjoyment, because the effect of a 
deed is temporary. At the end of the momentum of the 
meritorious deed, the individual reverts to his native 
condition of imperfection and desire for action, i.e., he once 
again becomes what he was previously. No deed can 
permanently raise an individual to a high and glorious 
state, as every deed is only a phenomenon. And, further, 
due to the presence of passion and greed, the individual 
may even fall down to lower regions. 

Mantra No. 11: Those people who have faith and 
practise austerity, who live in forests with calmness of mind 
and full with knowledge, living on alms, being freed from 
all desires, pass through the passage of the sun to where is 
that immortal and imperishable Purusha. 

The Mantra refers to Krama-Mukti, or gradual 
liberation, attained by the Upasakas of Saguna Brahman. 
These Upasakas are the Vanaprasthas living in forests a life 
of austerity and devotion. 

Mantra No. 12: Examining the nature of the regions 
attained through action and finding out their 
worthlessness, a wise person should get totally disgusted 
with them, because that which is not made cannot be 
attained through what is made or done. For the sake of the 
knowledge of that (which is not made), one should 
approach, with Samit in his hand, a preceptor who is well- 
versed in scriptures and also established in Brahman. 

The efforts of an individual are generally stained by 
ignorance, selfish desires and actions connected with those 
desires. Karmas are enjoined only on such people as cannot 
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extricate themselves from the clutches of these fetters. The 
different regions and experiences which are accessible to 
these people, are also of the same nature as their causes. 
They give rise to such unpleasant experiences as rise and 
fall in different states. They are also dependent on and 
affected by the defects consequent upon the non- 
performance of what is enjoined and the performance of 
what is prohibited. People who revel in mere phenomenal 
selfish actions alone, get such births as those of beasts, 
demons, etc. These experiences should be properly analysed 
with the help of such proofs of knowledge as perception, 
inference, verbal testimony and comparison. The true 
nature of these experiences in the different worlds should 
be known in its essential form. These experiences are the 
different roads to Samsara. They extend from the 
unmanifest potentiality of beings to the lowest inanimate 
matter. They are either manifested or unmanifested, 
physical, astral or mental, objective or subjective. They are 
interdependent like the seed and the tree. They are the 
sources of extreme misery and are absolutely essenceless. 
They are illusory like a juggler’s trick or water in the mirage 
or a city in the clouds or like objects in dream or like a 
breaking bubble. They are now seen and now not seen. 
Such experiences should be known to be the results of 
desires and actions belonging to the mind and senses. An 
aspirant should turn his back to all these and should come 
to the conclusion that the whole universe is produced by 
nescience and its undesirable consequences. The network 
of this universe is kept intact in the forms of pleasure and 
pain, virtue and vice, good and evil, etc. 
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A wise aspirant, therefore, should get disgusted with all 
these experiences beginning from Brahman down to a blade 
of grass. That which is not produced or created, is not 
attained through that which is produced or created. There 
can be relationship only between similar things, and not 
between two dissimilar things. A product has got non- 
eternal characteristics and, therefore, it will not be able to 
know the eternal as long as it is bound to such lower 
characteristics. Moreover, all effects or produced things can 
relate themselves to another thing only through a change or 
modification or an action. It is obvious that self- 
transformation is not the way of attaining true knowledge 
of any object. Since a transformation is transitory in nature, 
the knowledge that is effected by it would also be transitory. 
In this universe of manifestation, there is nothing that is 
not produced. Brahman is not something that is produced. 
Hence, the attainment of the knowledge of Brahman is not 
possible through a transitory process, which is the 
characteristic of produced things alone. Everything that is 
done leads only to what is done or produced. That which is 
eternal and not produced, is attained only through pure 
Knowledge which is not non-eternal or produced. Brahman 
is not subject to either producing or creating or obtaining 
or purifying or modifying in any way. 

The highest Bliss which an aspirant seeks is found only 
in the immutable eternal Being. In the aspirant there is a 
consciousness of the difference between all non-eternal 
appearances and the eternal Being. This consciousness is 
called Viveka, which gives rise to Vairagya or the 
abandonment of the non-eternal. The aspirant begins to 
perceive the worthless nature of things and the possibility 
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of the existence of a higher glorious being. For the sake of 
the knowledge of the Supreme Being, he approaches a 
spiritual preceptor who is rooted in the consciousness of 
Brahman. This Mantra points out that one will not be able 
to have intuitive knowledge without the help of an 
experienced teacher, even though one may be a very 
learned person. 

Mantra No. 13: To him who has duly approached (the 
Preceptor), who is of tranquil mind, whose mind is 
completely controlled, the wise Preceptor duly imparts the 
knowledge of Truth, the Brahma- Vidya, through which one 
is enabled to know the Imperishable Being. 

The disciple should approach the teacher in a manner 
suited to the reception of the Knowledge of Brahman. The 
most important of all qualifications required of the disciple 
is thorough desirelessness. The forms of desires, whatever 
their nature or condition be, cover the purity of the mind 
and prevent the reception of the knowledge which is the 
opposite of any kind of desire. Even desire for life in the 
body should be got rid of when one approaches a preceptor 
for the sake of Knowledge. The disciple should have 
intelligently combined in himself the qualities of the head 
and the heart. He should have purity of feeling within 
coupled with subtle intelligence. The nature of Knowledge 
is first understood through the purified intellect and then 
felt within the purified heart. Viveka and Vairagya are 
respectively the qualities of the head and the heart, i.e., of 
the intellect and feeling. The preparations which an 
aspirant should make before receiving spiritual knowledge 
consist in the practice of the canons laid down in the 
Sadhana-Chatushtaya. 
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SECOND MUNDAKA 


The objects and the natures of lower Vidya have been 
explained. They end in the experience of Samsara. In this 
Section of the Upanishad, all experiences are traced back to 
their ultimate cause from which they proceed, in which 
they subsist and into which they return. The knowledge of 
this ultimate Cause means the knowledge of everything that 
exists. This ultimate Cause is the object of higher 
Knowledge, Para Vidya or Brahma Vidya, which is the 
subject matter of the following Mantras. 


First Khanda 


Mantra No. 1: This is the truth: Even as from a blazing 
fire countless sparks of various kinds but similar form are 
shot forth, similarly, from the Imperishable Being, various 
kinds of beings emerge forth, and return to it later on. 

The individuals that emerge out of the Supreme partake 
of the nature of the Supreme in addition to their own 
special individualities. In every individual, there is a special 
nature of existence and permanency which are eternal 
values, and there are also such relative values as experiences 
of qualities. That which is real in every individual is of the 
same nature in all, but that which is special to the 
individual is peculiar to itself alone. The illustration of 
sparks shooting forth from fire is not meant to show that 
individuals exist independent of their cause, as sparks are 
separate from their cause which is fire, but to prove that 
effects have got a nature which is identical with that of the 
cause. All are one in their essential Selfhood, but all are 
different in their modes of thinking. Even as the roots of all 


trees are in the earth and the trees are fed by the earth alone 
and all trees live upon the same essence of food extracted 
from the earth, but the branches do not touch the earth, 
and the trees differ from one another in their forms or 
external growth, the different individuals are rooted in the 
common essence of the universal Self, but their superficial 
natures are peculiar to their individualities which are the 
effects of their different ways of thinking. The freedom of 
the individual, therefore, consists in the absorption of the 
consciousness of the nature peculiar to itself into the 
consciousness of the general essence underlying all 
individualities. It is only the breaking of the barrier of 
limited consciousness that constitutes the movement 
towards perfection. Even as the air that is in different 
vessels may give different smells, different minds have 
different natures; but, even as the space within different 
vessels is not affected by the odour which is in the air 
within the vessel, the Absolute Self in all individuals is 
unaffected by the modes of thinking in different 
individuals. The factors which create distinction are the 
vessel and the odour. Without these two, there is no 
distinction at all. Similarly, it is the body and the mind that 
create differences in existence and without them there is no 
experience of difference. Moksha, therefore, is the removal 
of the mind and the consequent transcending of the body- 
consciousness. All individuals proceed from, subsist in, and 
return to the one Cause of all causes, viz., the one Self in all. 
Life is made possible because of the dependence of 
individuals on this Self. It is this Self that gives the very 
existence which is the main value necessary for every 
individual; without it individuals have no existence, even as 
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without space there is no universe at all. As all created 
objects ultimately vanish into space, all individuals finally 
return to their source, viz., the Self. All are distinctionless in 
that Source of all beings. All special characteristics of the 
individuals are cast off and everyone is reduced to a 
uniform state, even as in deep sleep everyone experiences 
the same condition. Nama and Rupa, or name and form, 
constitute the universe of appearance, whereas 
Satchidananda constitutes Reality. Names and forms 
appear to be real because of the reflection of Satchidananda 
in them. The whole value of things is, therefore, 
Satchidananda, and without it they are nothing. 

Mantra No. 2: The Purusha is Divine, formless, existing 
inside and outside, unborn, free from Prana and mind, 
pure, and greater than the great unmanifest. 

Purusha is one who fills all space or who resides in the 
cavity of the heart. The Purusha is immaterial and, 
therefore, divine in nature. For the same reason, it is inside 
and outside. It is unborn because it is causeless. It does not 
undergo any process such as of life and its experiences. 

The Universal Self knows without the ordinary 
Pramanas, or proofs of knowledge. Its knowledge does not 
consist in perception, inference, verbal testimony or any 
kind of commonly known proof. Worldly knowledge is 
relative and mediate. There is no necessity for the cognitive 
or perceptive organs in the highest Self, because in it 
knowledge consists in Self-realisation, or realisation of 
Itself. Even the distinction which is ordinarily made 
between the sheaths of a person cannot be made in the true 
Self. Virat, Hiranyagarbha and Isvara are of the nature of 
Pure Consciousness. The apparent distinction which is seen 
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to exist among these three aspects of the Divine Being is 
more the result of a convention or habit of the mind to find 
objectively what it experiences in itself. Logically this 
distinction cannot be proved, though it is simply believed 
in. Hence, the Upanishad says that the Divine Being is 
without Prana or mind. The Pranas and the mind are 
limiting factors and, therefore, they have no basis in the 
unlimited Divine Being. The Mantras of the Vedas and the 
declarations of the Upanishads which describe the Divine 
Being as having heads, eyes, feet, etc., are only figurative, 
meant to convey its universal nature. There is neither the 
vibration of Iccha Sakti nor of Kriya Sakti in the Divine 
Being; therefore, there are no sense-organs also. In short, 
there is nothing in It which belongs to the special 
characteristic of the individual. 

This Purusha is superior to the unmanifested being 
which is the source of the possibility of all causes and effects 
which constitute the very pith of phenomena. In this 
Divinity of the Purusha, the mind, the Pranas, etc., are said 
to come to a complete cessation as they are simply modes of 
relative existence, i.e., the manner in which the relations 
between the subject and the object are kept up. These 
functions of the mind, etc., are not self-existent, because 
they are the special forms manifested by the consciousness 
for a definite purpose. Their value is, therefore, only in 
relation to the passing modes of consciousness. As there is 
no mode in the Divine Being, there are no functional 
organs in It. 

Mantra No. 3: From this Being proceed the vital 
energy, the mind, the senses, ether, air, fire, water and the 
all-supporting earth. 
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All the appearances are based on the different phases of 
consciousness, or Vishaya-Chaitanya. Appearances are 
possible only on the reality of consciousness. That which is 
real in all forms of experience, is common to both the 
experiences and the experiencer. Hence, all forms of matter, 
gross or subtle, external or internal, are certain states 
which are peculiar to the respective modes of the 
experiencing consciousness.Therefore, the universe, 
including all subjects and all objects, is only a condition 
supported by the Absolute, on the basis of which 
appearances are experienced by the cognising individual 
and without which the universe has no reality. In fact, what 
is real in the universe is nothing more and nothing less than 
Existence-Consciousness-Bliss. The names and the forms 
are not existent substances. 

Mantra No. 4: The Nature of the Virat-Purusha and 
the Universe. 

The Virat is the Chaitanya, or the Consciousness, which 
animates the universe of gross experience. The following 
Mantra describes the universal character of the Virat, which 
is the name given to the materialised state of the subtle, 
universal, creative power called Hiranyagarbha. Even this 
Virat has one character belonging to the Absolute, which 
makes the Virat the centre of all-knowledge and all-power. 
This character is universality of nature. No distinction can 
be made between Hiranyagarbha and Virat except in the 
sense that the latter is the way in which the former exists as 
the universe of objective experience. In other words, Virat 
is Chaitanyamaya. The ascription of certain characters and 
forms to the Virat is only to facilitate the clear 
understanding of the universal nature which an individual 
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will not be able to understand with his limited knowledge 
and his impotent sense-organs. 

This is the universal Self, the Virat; his head is the 
shining region of the heavens; his eyes are the sun and the 
moon; his ears are the guarters of space, his speech is the 
Veda full of knowledge; his vital energy is the universal air; 
the whole universe is his heart; his feet are the lowest earth. 

The description of the form of Virat as extending from 
the highest region to the lowest, to the right and to the left 
and to every quarter of space, is a metaphorical illustration 
of the all-inclusive nature of this universal being. In this 
Mantra, all objects and states of experience are unified with 
the subject of all experience, whereby duality is denied. The 
whole mass of experience is understood by an individual 
only in terms of the manner in which it is presented to it. 
The same universal vibration, which has no special 
character at all, is experienced as sound by the ear, as touch 
by the skin, as form by the eye, as taste by the tongue and as 
smell by the nose. The very same universal vibration is 
subjectively experienced by the Pranas as heat and cold, 
hunger and thirst. The psychological organs experience this 
universal nature as the respective counterparts of their own 
individual conditions. Thus, the whole universe is ideal in 
its nature. 

This ideal nature is conceived of and experienced in 
relation to the subject. Subjectively, all experiences are 
explained as manifestations or expressions of the forms of 
the mind within. The necessity for the explanation of the 
objective reality of experiences is demanded by the fact that 
the individual seems to have no control over the objective 
nature. Thus, experience is explained as being the result of 


31 


the interaction of the subject and the object. But, this 
explanation gives rise to the guestion as to how 
consciousness Of experience, if it is only the result of an 
interaction, is produced at all when it is only a factor 
different from both the subject and the object. 
Consciousness cannot simply hang in the air without 
belonging either to the subject or the object. If it belongs to 
the subject, it means that a conscious subject is capable of 
knowing an unconscious object. If, on the other hand, 
consciousness belongs to the object, the subject would be 
controlled by the object. No complete knowledge of 
anything would be possible if the subject is entirely 
dependent on the object. If complete knowledge is a 
possibility at all, the object of knowledge should be 
ingrained in the essential constitution of the subject itself. 
The experience of Self-realisation, where infinitude 
becomes the centre of reality, denies all possibilities of any 
value of any object distinct from the subject. Thus also the 
ideal nature of the universe is established. 

Moreover, the Absolute, which includes all subjects and 
all objects, cannot be said to give rise to either itself or 
something other than itself. Both hypotheses would 
frustrate the very meaning of Absoluteness. Hence, 
experience is essentially limitless. The distinctions in 
experiences are only the different stages in and the different 
ways of the knowledge of the Absolute by Itself in the forms 
of individual natures. 

This, in essence, is the meaning of the explanation of 
the appearance of the Virat as the universe of experience. 
This Virat-Consciousness is the real seer, hearer, thinker 
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and understander in all beings. All functions are made 
possible by this general consciousness in all beings. 

Mantras No. 5 to 9: From Him, the heavenly region 
which is illuminated by the sun, the moon, the showers of 
rain, all vegetation on earth, do proceed. Earth is the 
essence of food. Food produces energy, and from energy all 
beings are produced. From Him come forth the Rig Veda, 
the Sama Veda, the Yajurveda, the austerities connected 
with sacrifices, the sacrifices themselves with and without 
offering of animals, the gifts to the priests, the proper time 
of the sacrifice, the sacrificer, and the worlds presided over 
by the moon and the sun, to be reached by the sacrificers. 
All these are determined by the law of the Virat. From Him 
again proceed the forms of and the rules connected with the 
celestial beings who are of diverse nature, the semi-gods, 
the human beings, animals, birds, inhalation and 
exhalation, corns and grains, penance, faith, truth, 
continence and restraint. By Him are determined the 
functions of the different senses with their different forms 
of knowledge connected with their respective objects giving 
rise to various kinds of experiences, the different seeds of 
the functionl organs actuated by the Pranas within, in 
accordance with the constitution of the different 
individuals. In Him are found the oceans and the 
mountains; all rivers flow in Him in their various forms. 
Plants and the various tastes connected with food—all form 
the different parts of this Cosmic Body in which resides the 
Universal Self or the Virat-Purusha. 

Mantra No. 10: The whole universe is the Purusha 
alone. Actions and penances also are this Immortal 
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Supreme alone. One who knows this which is seated within 
the secret cave, breaks open the knot of ignorance. 

Because all is the Purusha alone, it follows that 
differences are unreal. Hence, modification is described as 
merely a play of speech consisting only in name and, 
therefore, false. What is true is the Purusha alone. Other 
than this Purusha, there is nothing. This is the reply given 
by the preceptor to the disciple’s question regarding that 
the knowledge of which means the knowledge of 
everything. When the Purusha is known, all is known. In 
fact there is no such thing as all, except this one Purusha. 
The Knowledge of the Purusha, therefore, means the 
absence of duality which is the same as the destruction of 
ignorance and _ attainment of Immortality and 
Absoluteness. 


Second Khanda 


Mantra No. 1: This Supreme Being is revealed as seated 
within, very near to oneself (really, it is not near but the 
very Self itself). It moves in the cave and is the great support 
on which everything rests. (On it is based) whatever moves, 
whatever lives and whatever winks. Know this which is 
existence as well as non-existence, which is adorable, the 
best of all beings, superior to the intellects of people. 

The Self is not really experienced by any individual as it 
really is. Only its effects are experienced. The existence of 
the Self is inferred from the fact that the effects which are 
experienced, manifest the natures of existence, 
consciousness, bliss and indivisibility. The external 
experiences of the sense of being, intelligence, happiness, 
love and power show that there must be an ever-enduring 
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Being in which are found all these characteristics in their 
perfected state. The functions of the sense-organs as well as 
those of the psychological instruments constantly reflect the 
nature of an eternally perfect Being. This Self should be 
known as the only reality and as identical with the central 
core of everything. It is described as existence, non- 
existence, and that which is beyond both. It is, therefore, 
called transcendental Existence or Super-Being, beyond the 
ordinary conception of existence or being. 

Mantra No. 2: On that which is self-luminous, subtler 
than the subtle, all the worlds and their inhabitants are 
supported. That is the imperishable Absolute. That 
manifests itself as life, speech and mind; that is truth; that is 
immortal; that should be meditated upon. O disciple! 
meditate on it. 

Mantra No. 3: Taking hold of the great weapon of the 
bow consisting of the theme of the Upanishads, fixing the 
arrow which is rendered sharp through constant 
contemplation, drawing back the bow-string with the 
power of the conscious affirmation of that, O disciple, hit 
that mark, the Imperishable. 

Mantra No. 4: Om is the bow; the individual self is the 
arrow; Brahman is the target to be hit. It should be hit with 
great vigilance. Then, one shall merge in Brahman, even as 
the arrow enters into the target. 

Constant meditation on Om allows the individual 
consciousness to take the form of Om itself which is 
unlimited in its nature. The meditator becomes ultimately 
the object of meditation itself. Om is the symbol of 
Brahman and, therefore, meditation on Om leads to the 
realisation of Brahman. When one meditates on Om, the 
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mind gets purified. It is freed from its distractive nature 
and, consequently, it rests in the tranquil condition of the 
Absolute Om. 

The individual self is compared to the arrow which hits 
the target, because the individual which is a limited 
reflection gets dissolved in the original through intense 
concentration and meditation, even as the arrow that is 
shot by pulling the bow-string gets unified with its target. 
But, in the case of the individual, the arrow does not move 
towards an external object but is turned within. The 
individual, therefore, does not move towards Brahman and 
then get identified with it. It is inwardly extinguished 
through the transcendence of its own personal existence. It 
is more a process of Self-centredness than objective 
meditation. Brahman is compared to a target, not because it 
is away from the arrow which can hit it, but it is the 
ultimate experience which is gained when the personality of 
the self is lost. Even objective meditation finally leads to 
self-dissolution, because intense concentration on an object 
continuously and for a long time makes the mind take the 
form of that object. As the mind perceives only the form 
which it has taken, it begins to perceive the same form 
everywhere. Since, however, it is not possible for the mind 
to exist contemplating on one thing alone and at the same 
time maintain its individuality, it itself ceases to exist the 
moment there is perception of the same form everywhere. 
Therefore, continuous meditation on any form leads to the 
same result of ultimate self-extinction and Self-recovery in 
the Absolute. 

Meditation should be practised not with heedlessness 
and non-discrimination, but with the power consequent 
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upon complete renunciation of all objects and states, giving 
rise to absolute passionlessness through concentration of 
mind. One thing can become identical with another thing 
only when that one thing partakes of the nature of the other 
thing. Desires of all kinds, potential or manifested, are 
detrimental to the consciousness of oneness and, hence, the 
realisation of Oneness, or Brahman, follows the practice of 
absolute desirelessness. All the factors that go to make up 
one's individual existence have to be cast off through 
meditation on the universal Being, which transcends all 
planes of phenomenal existence. 

Mantra No. 5: On which the heaven, the earth, the sky 
and the mind, together with all the Pranas, are based— 
know that one Atman alone. Leave off all other speech; this 
is the bridge to Immortality. 

This Atman should be known not as any kind of object 
of knowledge, but as the substance of one’s own Self as well 
as the Self of everybody else. As a subject can never become 
an object at any time, the Self cannot be known through 
any means related to objective knowledge. But it is known 
in the form of Self-awareness freed from the objective 
faculties pertaining to the five material sheaths. This is 
achieved through a total abstraction of oneself, i.e, refusal 
to abide by the laws of relative thinking and understanding. 
This, again, is possible only after sense-abstraction, which is 
signified by discipline and control of speech. Speech is a 
means of relating oneself to external objects by means of 
spending energy. This energy is spent out, really, through 
thinking alone. Every thought sends out energy to the 
object that is thought. In this process, the mind gets 
transformed. As this transformation is a change of the 
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mind itself, there is absence of eguilibrium in the mind. 
This disturbed state of the mind transmits its 
transformation to the senses, which connect themselves 
accordingly with the forms of objects determined by this 
previous transformation. The cessation of speech means the 
stoppage of connections with persons external to oneself, 
though subtle connections are kept up by the mind, 
independent of the senses. Therefore, the gross and subtle 
relationships are stopped respectively through cessation of 
sense-functions and of mental modifications. This practice 
is reinforced by continuous meditation on the nature of the 
Atman. The Atman is figuratively described as the bridge to 
Immortality, meaning, thereby, that its experience is 
Immortal. The Sruti has said that the knowledge of That 
alone leads one to Immortality and that there is no other 
way of attaining it. 

Mantra No. 6: Like spokes centred in the hub of a 
wheel, all nerve-centres are centred in consciousness. This 
one consciousness of the Atman seems to appear in various 
forms. Meditate on this Atman as OM. May there be 
blessedness to you all on your way across darkness. 

When a person appears to have a certain quality, it 
must be understood that this quality is of the mind and not 
of the Atman. When it is said that a person is happy or 
sorry, pleased or displeased, it means that the mind of the 
person has taken certain forms. As all forms are changes 
felt within, they cannot belong to the nature of the Atman. 
Every experience is a fluctuation of the mind, good, bad or 
otherwise, in relation to the individual. Because of the 
intimate relationship that is between the Atman and the 
mind, it appears as though the whole person changes when 
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the mind changes itself. This is the reason why a person 
says, “I am happy”, “I am sorry”, etc., though in essencet 
these conditions do not belong to the person at all. This 
Atman, which is distinct from the functions of the mind, 
should be meditated upon through the symbol of Om. The 
meditators, as it was already described, are those who have 
withdrawn themselves from the impulse for desire and 
action through an intense yearning for the attainment of 
Absolute Knowledge. So that obstacles may not impede the 
free progress of the disciple, the preceptor blesses them 
with auspiciousness for the sake of reaching the other shore 
of darkness, i.e., the attainment of the light of the Self. 

Mantra No. 7: He who is Omniscient and all-knowing, 
whose glory extends even to the earth, is established in the 
ether of the heart, or the divine city of Brahman. The guider 
of the mind and the Pranas and the mover of the body is 
seated in the core of every individual. Through the 
knowledge of that Supreme Principle, the great heroes 
behold that which shines as Bliss and Immortality. 

The glory of this Atman extends to the earth, because 
even the individuals inhabiting the earth reflect certain 
characteristics belonging to the Atman. The main 
characteristics of the Atman are indivisibility, absoluteness, 
eternity, immortality and pure existence. The special 
natures which characterise the aforesaid essential, self- 
identical qualities of the Atman are consciousness and the 
freedom of perfection. All these natures are reflected in the 
individual in one way or the other. 

The indivisible nature of the Atman is reflected in the 
individual in the form of the urge for perfection, preceded 
by a sense of imperfection. The inner essence of the 
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individual always points to the possibility of and necessity 
for an undivided state of existence. The universe manifests 
itself as an organic whole and has got the characteristics of 
harmony and synthesis among its contents. The character 
of indivisibility implies that of infinitude or Absoluteness, 
as that which is divisible is conditioned by space, time and 
motion. Perfection cannot be spatiality. The non-spatial 
nature of perfection means its non-temporal nature also. It 
is not divided by past, present and future because of non- 
objectiveness. Absoluteness can have neither origin nor 
phenomenal continuance nor cessation. Hence it is eternal, 
which explains everything, but which itself is not explained 
by anything. Non-temporality is the same as immortality, 
which again is the nature of perfection or existence without 
change. The inability of the individual to rest continuously 
in any form of phenomenal life, and the constant urge from 
within to transcend oneself ever felt by the individual, are 
the harbingers of the knowledge of the fact that the 
individual is in essence a non-individual or impersonal 
unlimited being. The diversities of life can be explained 
only by absoluteness of nature. 

Such is the glory of Brahman as reflected on earth and 
in the individuals. This relentless Law of the Absolute is the 
supreme controller of the systematic functions of 
everything in this universe. Even as one cannot go behind 
one’s own self, one cannot in any way transgress the law of 
the Absolute, as the Absolute is the very basis of every 
individual. The glory of Brahman is reflected through the 
individual functions, psychological as well as physical. The 
characteristics of existence, consciousness, freedom, etc., 
which belong to the Absolute, are manifested in different 
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degrees in the different stages of evolution in conformity 
with the knowing capacity of the individual in a particular 
state of experience. Everyone in this world wants freedom 
and perfection, which sense is not limited by any 
conception, possibility or existence. Everyone hankers after 
unlimited freedom. Freedom would not be possible for 
anyone if it lay as something remote from the one who 
seeks it. That freedom is necessary proves that it is possible 
to have it, and this possibility again shows that it cannot be 
remote but should be an element in one’s own 
consciousness. Therefore, perfection is the essential nature 
of all beings, the lack of the experience of which ends in the 
various struggles of life. 

In thinking individuals, Brahman manifests as existence 
and consciousness, but in inanimate beings only the aspect 
of existence is revealed. Bliss, however, is experienced in 
addition to the experience of existence and consciousness 
only in the higher class of beings in whom the quality of 
Sattva is predominant. In Tamas, Rajas and Sattva 
respectively, existence, consciousness and bliss are 
experienced in succession, the succeeding one including the 
preceding natures of reality. Therefore, all individuals 
belonging to all degrees of manifestation reflect in different 
degrees the reality of the Self. 

This all-pervading Self is said to be situated in the 
centre of the individual. This, however, does not mean that 
the Atman is situated anywhere in space, but it means that 
it is felt as existence by the individual through the mind 
which defines one’s personality. Because it is the mind that 
reflects the Atman, the presence of the Atman is felt only 
where the mind manifests itself. There is neither going nor 
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coming nor establishment in space with reference to the 
Atman. Wherever a positive value is experienced, it must be 
understood that the Atman is manifest there. It is realised 
as existent in an indivisible nature, i.e., as the Absolute, by 
Sages full of Wisdom, in the form of the experience of 
positive bliss and immortality. 

Mantra No. 8: The knot of the heart is broken, all 
doubts are cleared and all actions perish when the Greatest 
Supreme Being is beheld. 

The knots of the heart are Avidya, Kama and Karma, or 
ignorance, desire and action. Avidya is the cause, Kama is 
the medium and Karma is the effect. These three binding 
factors confine experience to an individual personality. 
Because ignorance is the cause of all troubles, Knowledge, 
which is the opposite of ignorance, is able to break open the 
fort of ignorance, desire and action. When the cause is 
removed, all the effects also are removed. Since an effect 
cannot remove its cause, no mental act or physical act can 
remove the cause of these two, viz. the absence of 
knowledge. A condition is contradicted only by an opposite 
condition and not by an object or state which is subservient 
to the condition to be contradicted. Hence, knowledge 
which is the sole power which is directly opposite to the 
cause of all troubles, is able to put an end to the entirety of 
phenomenal experience. 

Doubts which trouble the minds of the individuals are 
ultimately solved because of the knowledge of Existence 
itself. Doubt is a function of the mind, which is an effect of 
nescience. When its cause is removed, it is itself removed. 
When the mind, the cause of actions, is removed by the 
removal of ignorance, all actions perish. Actions are 
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threefold in nature: Sanchita, Agami and Prarabdha. 
Sanchita Karma is the store of the effects or the impressions 
of all the actions performed by an individual in his 
countless previous births. All these effects of actions have to 
be experienced by the individual in different bodies. An 
action or a group of actions out of the Sanchita Karma, 
which can be experienced only under some particular 
conditions, is allotted to a particular body for the sake of 
experience in those conditions demanded by this special 
effect or group of effects of an action or actions. This 
allotted portion is called Prarabdha. The Agami Karma 
consists of actions performed by the individual through a 
particular body or the mind which will bear fruit in future. 

It is sometimes held that the Prarabdha Karma of a 
Jnani is not destroyed. Sometimes it is suggested that even 
the Prarabdha is destroyed when Knowledge rises. The 
portion of the effects of actions to be worked out through a 
particular body is separated from the Sanchita Karma and 
allotted for experience even before the birth of the body. 
Hence, the momentum with which the Prarabdha starts 
actuating the body is exhausted only on the death of the 
body and not before. Knowledge is not concerned with this 
active momentum at all. Even when the individual is 
resolved into the Absolute Consciousness, the body, as long 
as the Prarabdha is not exhausted, will continue to move as 
directed by the Prarabdha, though this movement of the 
body does not become the object of the Knowledge of the 
Self-realised person. In this sense, the Prarabdha is not 
destroyed even when Knowledge dawns. 

But, it must be remembered that the Prarabdha is seen 
to be working in the Jnani only by other individuals who 
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have not got Self-knowledge. The value of a thing is 
completely negated and is also reduced to non-existence 
when there is no consciousness of that thing or 
when the thing is resolved into the subject itself. The 
state of the consciousness of the Absolute is not something 
which is separated from the movement of the Prarabdha. In 
it all movements are realised as an infinite unity. The Jnani 
has no special connection with his particular body. All 
other bodies also are egually his. He is the centre of the 
Consciousness of all individuals and, therefore, there is no 
meaning in holding that Prarabdha works in him. He is the 
witness of universal activity, or rather, the very Self of the 
Universe itself. Appearances are meaningful only to 
separated individuals and not to the unified consciousness. 
The movement of the body of the Jnani is compared to the 
movement of a leaf in the wind; such a movement is not a 
conscious activity at all. 

For these reasons, it should be known that Prarabdha is 
not a substantial something which is co-existent with 
consciousness, but it is only a negative force which operates 
only in the individual but not in the Absolute. All relative 
values are transcended the moment Absolute Knowledge is 
realised. The Knowledge of the Supreme Being, which is 
Omniscient and free from the attributes of Samsara, in the 
form of the identity of oneself with it, removes the fetters 
caused by ignorance, desire and action. Having uprooted 
these causes of Samsara, the individual merges into the 
Absolute. 

Mantra No. 9: The pure, partless Brahman is encased, 
as it were, in the great golden sheath (of the intellect). This 
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Pure Being is the Light of lights. It is known by those who 
have realised the Self. 

The intellect is the seed of the highest empirical 
knowledge and, therefore, it is nearest to the consciousness 
of Brahman. It is the sheath which manifests Brahma- 
Chaitanya in the greatest degree. It is characterised by 
Sattva-Guna and, therefore, its colour is said to be golden. 
Because of this Sattva present in it, the human being has 
consciousness in him, even in his individualised condition. 
But, the intellect is characterised by Rajas also and, hence, 
its consciousness is always objective. Objectivity belongs to 
the Rajas in the intellect, and the consciousness in it 
belongs to Brahman which is behind the intellect. However, 
the intellect is the pointer to the existence of Brahman. 
Meditation is practised through the aid of the function of 
the intellect. Meditation is made possible because of the 
consciousness or Sattva that is in it, and meditation is made 
necessary because of the Rajas that is in it which dissipates 
energy and impedes real knowledge. The Atman is realised 
through the intellect by transcending the intellect. Hence, 
Brahman is said to be manifest in the intellect. 

This Atman is known by those who follow the course of 
the natural essential consciousness within through the 
withdrawal of the senses and the mind. But, those who 
follow the course of the mind and the senses, enter into the 
world of sorrow. The mind and the senses constitute the 
world of darkness which is illuminated by the light of the 
Atman. The whole universe appears to have consciousness 
and light because the universe which is truly the region of 
darkness reflects the consciousness and the light of 
Brahman. Even the greatest light of the universe and the 
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greatest consciousness manifest in it are only a borrowed 
reflection of Brahman. Brahman is not known by them who 
are busy with the universe of darkness in which roam the 
mind and the senses. 

Mantra No. 10: There the sun does not shine, nor the 
moon and the stars; nor even these lightnings; what to 
speak of this fire; everything shines after Him who shines. 
By His light this whole universe is illuminated. 

Mantra No. 11: This immortal Brahman alone is 
before. Brahman is behind. Brahman is to the right and to 
the left. Brahman alone is spread above and below. This 
whole universe is the supreme Brahman alone. 

This Mantra shows that what is real is indivisible and 
that all divided manifestations are false appearances. This is 
the conclusion of the subject-matter of the Srutis. It appears 
to be spread in all directions, or existent everywhere, only 
from the point of view of the individual perceiving or 
conceiving It in terms of space and time. The experience of 
Itself in Itself is free from the idea or notion of extension or 
magnitude. Its true nature is summed up in the word 
‘Absolute’, which is neither a subject nor an object of 
Knowledge. All conceptions and perceptions are based on 
the idea of cause and effect, which has no meaning for 
Brahman. In truth, that which appears as various names 
and forms is only Brahman, which is without names and 
forms. All are in It but It is not in them in its completeness, 
as It is not fully manifest in any name or form. True 
Knowledge is therefore divisionless, without reference to 
the knower or the known or the relation between the two. 
The Upanishads conclude that Brahman alone is the 
Absolute Reality. 
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THIRD MUNDAKA 


First Khanda 


Mantra No. 1: Two birds living together, each the 
friend of the other, perch upon the same tree. Of these two, 
one eats the sweet fruit of the tree, but the other simply 
looks on without eating. 

The two birds are the Jiva and Isvara, both existing in 
an individual compared to a tree. They exist together as the 
reflection and the original. They both manifest themselves 
in different ways in every individual. From the 
characteristics of the Jiva it is possible to infer the nature of 
Isvara, and from the nature of Isvara it is possible to 
determine the potentialities of the Jiva. Both the Jiva and 
Isvara have a common substratum which is Brahman and 
which is the reality of both. The body is compared to a tree 
because it can be cut down like a tree. This tree is also called 
the Kshetra or the field of manifestation and action of the 
Kshetrajna or the knower of the field. The body is the field 
of action and experience and it is the fruit of actions done 
already. 

That which distinguishes the Jiva from Isvara is the 
mind only. In fact, the mind itself constitutes the Jiva. It is 
the Jiva that is affected by Avidya, Kama and Karma. 
Because of the conjunction of consciousness with these 
limiting factors, it has to experience the results of its 
actions; but Isvara, who is not limited to any adjunct, has 
no actions whatsoever to perform, and so, no experience of 
the results of actions. The fruits enjoyed by the Jiva are of 
the nature of pleasure and pain, i.e., they are all relative 


47 


experiences born of non-discrimination. The experience of 
Isvara is eternal and is of the nature of purity, knowledge 
and freedom. Relative experience is the effect of the 
presence of Rajas, but the character of Isvara is Sattva and, 
hence, there is no phenomenal experience for Him. He is in 
fact the director of both the agent of actions and the results 
of actions. Isvara’s activity consists in His mere existence. 
The value of His existence is greater than that of the activity 
of the whole universe. It is His existence that actuates the 
whole universe of manifestation. 

Mantra No. 2: In the self-same tree the individual 
(bird) is drowned in grief because of delusion and 
impotency. When it beholds the other (bird), viz., the 
adorable Lord, it realises its own glory and gets freed from 
sorrow. 

The grief of the Jiva is the result of its inability to live in 
conformity with the forms of the effects of unwise actions 
done in the past. Such thoughtless actions, no doubt, lead to 
their corresponding results and as they are not in tune with 
the law of Truth, they torment the individual in the form of 
unpleasant experiences. Without a relative experience the 
individual cannot live, and with every relative experience 
produced by unwisdom, fresh misery is added to the pre- 
existing lot. Thus, from the highest standpoint, the entirety 
of the experience of the individual consists of grief alone. 
Because of its confinement to the forms of its desires and 
actions, the Jiva feels itself to be impotent, confused and 
helpless. It is even made to feel that a particular experience 
to which it is connected is alone real and that there is no 
reality beyond it. Due to this, it is now and then connected 
with and separated from the objects of its desire. It is born 


48 


and it dies, passing through several kinds of wombs in 
accordance with the kinds ofits actions. 

The freedom of the individual consists in the vision of 
the Lord Supreme Who is co-existent with it, in fact 
inseparable from it as its very Self. The realisation of Isvara 
is the same as the raising of the individual consciousness to 
the consciousness of Isvara. The Jiva ceases to exist the 
moment it realises Isvara. The glory of the real essence of 
the individual is known only when the veil covering it is 
removed. This is achieved in the realisation of God. The 
ultimate realisation is in the form of the identity of the Self 
with the Supreme Being. Here, the whole universe is 
realised to be the same as the essence of the spiritual 
infinite. This realisation puts an end to all kinds of 
imperfections and sorrows. 

Mantra No. 3: When the knowing individual has the 
vision of the intelligent creator, the Lord, the Purusha, the 
Brahman which is the source of all, then it shakes off both 
merit and demerit, and having become taintless, attains to 
supreme eguality with the Lord. 

In this Mantra, the Lord is designated as having a 
golden hue, which means that His nature of Knowledge is 
eternally inherent in Him even as the colour of gold is 
something inherent in it. It points to the self-luminous 
nature of God, whose characteristics are imperishable, 
which fact is hinted at by the unaffected colour of gold. It is 
also said that the individual should have the fit perception, 
i.e., it should have the ability to perceive the universal 
Being. To the individual is attributed the quality of 
knowingness which is the knowledge of the Supreme Being 
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achieved after the acguisition of the power of correct 
discrimination. 

Divine knowledge is free from the conception of good 
and bad, because this knowledge is non-relative. It is an all. 
consuming wisdom in which relative natures or 
conceptions can have no value. Distinctions like virtue, 
vice, good, bad, high, low, etc., are made only as long as the 
all-comprehensive knowledge, which underlies all these 
distinctions, is not realised. The effects of merit and 
demerit are burnt up by the fire of knowledge, because 
these effects are only conceptual and not spiritual. They 
exist only as long as the mind exists. When the mind is 
transcended, they too are transcended. The whole universe 
stands transfigured in the Absolute. The Jiva becomes free 
from blemishes, attachments and sorrows, and gets unified 
with the Supreme Being. Equality with the Infinite is the 
same as identity with the Infinite, which is of the nature of 
non-duality, limitless and unsurpassable. Equality of 
objects which have different characteristics is only a mental 
imagination and not a fact. But the equality of identical 
natures encompassing the whole existence is the experience 
of an indivisible unified whole. 

Mantra No 4: In all beings this one supreme life 
manifests itself. Knowing this, the wise one does not speak 
of anything else. Having his sport in the Self, bliss in the 
Self, and action in the Self, he is the best among the 
knowers of Brahman. 

One who realises this Supreme Being as one’s own Self, 
ceases from his natural sense-functions and puts an end to 
all speech unconnected with the Self. Rather, he does not 
speak at all. Speech is a manner of connecting one thing 
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with another thing. In Self-realisation, the relationship of 
the subject with the object is transcended and all things 
become the Self Itself. Whenever there is a perception of 
duality, speech has got a value, but in non-duality all such 
relationships lose their value. Instead of the experiences of 
the external relationships, the knower has the experience of 
Self-identity. This experience of the Self is described in the 
form of finding everything that is found externally, in one’s 
own Self Itself. The statements regarding sporting in the 
Self or finding all bliss in the Self make it clear that the 
highest form of happiness is realised without any contact 
with any object or any condition. Real bliss is not the effect 
of either mental or physical contact, but is the result of the 
absence of all contacts. In short, bliss consists in the 
resolution of the very sense of objectivity into the conscious 
subject. The action of the knower consists in the knowledge 
of the Self. Self-delight itself is action for him. It is a simple 
mass of bliss that he experiences, unhampered by any 
function alien to the nature of the Self. Sankara points out 
that the action of the knower is of the nature of 
renunciation, meditation and wisdom. 

The Mantra does not imply that the knower performs 
any function. It only glorifies the state of the realisation of 
the Self by resorting to figurative descriptions of his 
greatness. The possibility of the combination of action with 
knowledge is denied by the fact of his being the highest 
among the knowers of Brahman. The Brahma Varishtha is 
the one who is in the seventh state of knowledge where his 
ego is totally merged in the Absolute. It is quite evident that 
external bodily action with personal consciousness cannot 
be in conformity with Absolute Knowledge. It is not 
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possible for a person to sport in the Self or have delight in 
the Self and at the same time concern himself with relative 
action. Self-Knowledge is possible only after withdrawing 
oneself from all external functions, physical as well as 
mental. The consciousness of externality and internality 
cannot be simultaneous, even as darkness and light do not 
exist in the same place. 

Therefore, the contention that it is possible to combine 
action with Absolute Knowledge is only the prattle of the 
ignorant. The Upanishads have constantly declared that 
true Knowledge is obtained through renunciation of all 
external functions and through meditation on the Absolute. 
The Brahma Varishtha, therefore, is one who has realised 
Brahman and whose action consists in Self-Knowledge 
preceded by renunciation of external consciousness. 

Mantra No. 5: The Atman is attained through truth, 
penance, correct knowledge and Brahmacharya (self- 
control), observed continuously without break. The Atman 
is beheld within in the form of light and purity by the 
austere ones who are freed from all kinds of sins. 

Truth is adherence to fact, whether absolute or relative. 
It is proceeding along the way of the unity of existence. 
Relatively, it takes the form of acting in conformity with 
facts that are experienced through the process of individual 
knowledge. Absolutely, it is living in the light of the fact 
that Existence is absolute and indivisible. Falsehood is the 
opposite of truth, and is the result of clinging to the 
falsehood of individuality. Truth is the way of 
disintegrating the individual personality through 
presentation of the good and not the pleasant. Truth is that 
which is universally good, but falsehood, when it is 
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deliberately resorted to for the fulfilment of a definite 
purpose, appears pleasant only to an individual or certain 
individuals. Falsehood, therefore, fattens the individuality, 
whereas truth breaks open the individuality and enables 
one to realise the Atman. 

Tapas, or penance, in its true sense, consists in the 
withdrawal of senses and concentration of the mind. 
Austerity, or penance, is only a means to the end and not 
the end itself. It is a means inasmuch as it disciplines the 
individual functions and directs them to meditation, which 
leads to wisdom and realisation. By Tapas what is meant is 
not merely bodily mortification, because bondage does not 
consist in the body but the mind that animates the body. 
The cause of bondage is the mind alone and, therefore, the 
discipline of the mind is Tapas. 

Proper knowledge is egual vision, or perception of the 
one Atman in all. This is a function deeper than that of 
speaking truth or practising Tapas. It is a function of the 
spirit which realises itself in every form of existence. 

Brahmacharya is the method of the abstraction of 
sense-energy from the externals and the conservation of the 
same for the sake of steadying the mind and giving it the 
energy necessary for the practice of concentration and 
meditation, though the popular meaning of Brahmacharya 
is continence. It really means leading a life befitting the 
nature of Brahman. It is, in other words, Charya or moving 
or acting or conducting oneself in accordance with the law 
of Brahman, which is the unity of existence. Such control is 
not merely the abandonment of objects but is the absence 
of the taste for objects. Bondage is not caused by the 
existence of objects but by the connection of the mind with 
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those objects. In short, self-control is absence of sense- 
experience, giving rise to mental equilibrium, light, 
consciousness and joy. 

These observances should be practised continuously 
without exceptions to the rules, and not for sometime alone 
and with certain exceptions. These should be practised until 
the realisation of the Self, because the stoppage of such 
practices may lead to the assertion of individuality and 
impede the process of Self-realisation. The Upanishad has 
said that “the Atman is attained by those in whom there is 
no crookedness, no falsehood and no play of tricks”. 

This Atman is realised within oneself and not outside 
oneself. Though the process of realisation is an inward one, 
the goal that is attained includes the outward also. Sadhana 
starts with an introversion of the mind in the beginning, 
but in the end the result achieved is not simply internal but 
is infinite. From the point of view of the individual, it is 
said that this Atman is realised in one’s own heart, in the 
form of a splendid effulgence, perfectly pure and limitless 
in its nature, which is realised only by those who are free 
from attachments and sins, desires and all kinds of greed. 
This realisation is effected through the practice of virtues 
like truth, enumerated above. Sankara is of the opinion that 
only a Sannyasin, i.e., a person of complete renunciation, 
will be able to achieve this Supreme End which requires of 
the aspirant a total transcendence of the universe. 

Mantra No. 6: Truth alone triumphs; not falsehood. 
Through truth the divine path is spread out by which the 
sages whose desires have been completely fulfilled, reach to 
where is that supreme treasure of Truth. 
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Truth is more than truth-speaking. Truth is the symbol 
of perfection, a representation of the Divine Being. 
Adherence to truth means embracing the universal nature 
of the Reality. Therefore, truth wins victory everywhere. 
Truth is the essence of the Universal movement consisting 
of evolution and involution. Untruth is negative, whereas 
truth is positive. Through Truth the consciousness 
blossoms into more expanded experience, but untruth 
attempts to stifle consciousness altogether and disallows the 
expansion of consciousness causing, at the same time, the 
hardening of individuality. 

It is Truth through which the divine way or the life of 
spiritual striving is spread before the aspiring individuals. 
The universe as a spiritual organism to be striven for, is 
brought into the consciousness of the individual through 
the practice of Truth. Truth is in fact the eye of the 
individual aspiring for the realisation ofits Absolute nature. 
The sages got a vision of this Truth because they were 
absolutely free from such defects as deceit, delusion, fraud, 
pride, vanity and falsehood. They found the consummation 
of their desires and aspirations in this Absolute Truth. They 
became first desireless and then sought the Truth. Desire 
breeds falsehood, and desirelessness gives rise to Truth. 
Truth enables one to attain the Supreme Treasure which is 
the Absolute Truth. 

Mantra No. 7: That which is supremely expansive, 
divine, of unthinkable form, subtler than the subtle, much 
farther than that which is far, and at the same time very 
near, shines and is seated in the Central Being of those who 
have the consciousness of That. 
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Mantra No. 8: It is not grasped by the eye, not even by 
speech, nor by the other senses. It is not possible to know it 
through mortifications or deeds. He who meditates upon it 
with absolute purity (Sattva) of mind, as the partless Being, 
beholds it through the serenity attained in knowledge. 

The serenity of knowledge is that state where nothing is 
experienced other than simple awareness. In ordinary 
human beings, this knowledge is not manifest, since it is 
not connected with the tranquillity of mind and also since it 
is polluted by the defects of love and hatred for external 
things. As a mirror covered over by dust is not able to 
reflect an object, knowledge, though it is present within, is 
not experienced, as the mind is disturbed by objectivity. 
When the dirt of the mind consisting of love, etc., in 
connection with the sense-objects, is removed and the 
mind is rendered calm, pure and peaceful, then one is said 
to have attained the serenity of knowledge in which 
condition alone one becomes fit for the experience of 
Brahman. Further, meditation should be practised on 
Brahman as the partless indivisible being and not as a 
partial or limited aspect of the whole. The guality of 
meditation is dependent upon the character of the object of 
meditation. When the mind contemplates upon the 
divisionless Being, it itself becomes divisionless and 
vanishes into the Absolute. But, for all this, in the 
beginning, practice of virtues like truth is absolutely 
necessary, to be followed by the withdrawal of the senses 
and concentration of mind, leading to Tadatmyata, or 
absorption in the object of meditation. 

Mantra No. 9: This subtle Atman should be known 
with the purified mind into which the Prana with its 
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fivefold aspect has entered. The mind is pervaded 
completely by the functions of the Pranas together with the 
powers of the senses. In this purified mind this Atman is 
revealed. 

Mantra No. 10: Whichever region is thought of by the 
mind and whatever desires the man of purified mind 
desires, that region and those desires he obtains. Therefore, 
one who wishes to have prosperity should worship the 
knower of the Self. 

The realisation of the Self is a simultaneous fulfilment 
of the deepest aspirations together with all the desires, 
internal or external, unmanifested or manifested, subtle or 
gross, of the individual. The state of Sattva, or absolute 
purity of mind, is not an individualistic experience but a 
universal one. Sattva is free from Rajas and, therefore, the 
experiences of the individualities are denied in it. Complete 
fulfilment of all one’s wishes is not possible except in the 
state of universal Being, which is the same as Suddha- 
Sattva-Anubhava. 

Because of the omniscience and omnipotence of the 
knower of Self, whoever worships him becomes prosperous. 
The Sankalpa of the Knower is rooted in Satya or Truth, 
and his influence upon those who adore and worship him, 
is great. Wherever this Knower of the Self moves, there he 
exercises his influence automatically. Whoever comes in 
contact with him gets completely transformed. 


Second Khanda 


Mantra No. 1: Him who knows this Supreme Abode of 
Brahman in which the whole universe is situated and which 
is brilliantly shining, those heroes who adore and worship, 
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without any desire in their minds, transcend this seed of 
birth. 

Mantra No. 2: He who contemplates on objects of 
desire, having a desire for them, is born here and there due 
to those desires; but for him whose desires are all fulfilled, 
whose Self is perfectly contented due to the sense of 
perfection, all desires dissolve themselves here itself. 

An individual is born in that condition of mental 
experience in which it will be possible for it to fulfil the 
desires cherished previously. Desires goad an individual 
towards virtue and vice, the result of performance of 
actions which leads to birth and death. Birth and death 
cannot be negated until all desires are fulfilled or destroyed. 
In fact, there is no such thing as complete fulfilment of 
phenomenal desires as long as one exists as a phenomenal 
being having desires for objects of phenomena. 

Desires are never fulfilled through acquisition of 
objects, but they find their fulfilment, which is the same as 
their destruction, in the source of Consciousness itself, in 
the knowledge of which they vanish altogether. All the 
different individuals have their cloaks made up of their own 
varying desires through which alone they have objective 
experience which is called birth, life and death. Such 
experiences cease when these cloaks are cast off and the 
Absolute Self is realised. The moment the Self is realised, all 
the desires get dissolved in the menstruum of knowledge. 
This is the condition in which love merges into experience 
and the distinction of the subject and the object is 
abolished. Here it is that the true meaning of all desires and 
aspirations is found and the complete fulfilment of all these 
is achieved in its real sense. When the cause of desires is 
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uprooted through knowledge, all its effects too get 
invalidated at once. The knower transcends the sense of 
virtue and vice and all such pairs of opposites, whose law 
binds only the individual living in space and time. 
Destruction of desires is Moksha. 

Mantra No. 3: This Atman is not to be attained through 
discourses, through intellect, or through much of hearing. 
That which one seeks, by that alone it is attained. To such a 
one this Atman reveals its true nature. 

The Self is realised not through an external process of 
speaking, thinking or hearing but through self-identical 
knowledge. Whom one wishes to attain, i.e., the Self or the 
Atman, by him alone is It attained through non-relational 
experience. The realisation of the Self is actually attained 
not by the mind, but by consciousness which belongs to the 
Self and which in fact is the Self Itself. The Mantra indicates 
that that which is sought is not something different from 
the seeker but the essential nature of the seeker himself. 
The condition of realisation is intense aspiration. There is 
no other way to realise It. The seeker is reguired to 
surrender his individual personality so that that which 
obstructs the experience of himself as the infinite Being 
may be removed, and not to suggest that surrender means a 
giving up of oneself to another being. This surrender is 
actually the abandonment of the false self for the sake of the 
infinite Self which is non-different from one’s own Self. The 
Absolute Atman is ever accomplished and is of the nature 
of Self-experience and, therefore, It cannot be reached 
through an external process even as one cannot reach one’s 
own body through any kind of action. To such an aspiring 
seeker, the true nature of the Self is revealed within himself 
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alone in the form of eternally accomplished knowledge. In 
short, realisation of the Self is the negation of non-self 
which consists in the process of thinking. 

Mantra No. 4: This Atman cannot be attained by one 
who is devoid of strength, not through heedlessness, not 
even through penance which is devoid of its proper 
insignia. That wise one who strives hard with these 
methods, his self enters into the state of Brahman (or the 
Absolute). 

The Mantra sets forth certain pre-requisites of 
meditation on the Atman. Strength here stands for mental 
and moral power, or inner toughness, without which 
concentration is impossible. It may also mean physical 
stability, inasmuch as physical health is conducive to 
mental peace. Sankara takes strength in the sense of the 
power that is generated through devotion to and 
meditation on the Atman, which paves the way for the 
higher achievements later on. One should not expect to 
know the Self through such heedless practices as 
attachments to worldly objects like son, cattle, etc., nor 
through works done for the sake of personal gain. Even 
austerity practised improperly as a sort of mortification 
without its insignia, viz., Sannyasa or inner renunciation, 
will not help in the realisation of the Self. Sankara here 
suggests that Tapas may be taken to mean knowledge which 
is possessed even by householders, in which case it is 
useless because of the lack of renunciation. The knowledge 
of a householder cannot really be Self- knowledge, because 
of his being bound to his duties connected with his stage of 
life. True knowledge is the awareness of the non-dual 
Reality, which a householder cannot be expected to have as 
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long as he has to perform his duties in this world. 
Therefore, knowledge connected with renunciation alone is 
true knowledge. Knowledge is necessarily preceded by 
renunciation, without which it cannot be called real 
knowledge. 

With these methods, viz., strength, carefulness and 
knowledge connected with renunciation, one who aspires 
to attain the Supreme Being becomes a Vidvan, or a 
Knower of the Self, and his Self enters into the essence of 
the Absolute. 

Mantra No. 5: Having attained this, the heroic Rishis, 
being satisfied with Knowledge, perfect, desireless and 
calm, uniting their selves with the Divine Being and 
attaining everything from every side, enter into Everything 
Itself, ie, they become omnipresent through the 
attainment of the Omnipresent Being. 

Knowledge itself is the highest end of life and not 
simply a means to an end. Knowledge is identical with the 
highest perfection. The sages who have this knowledge are 
satisfied with It alone and not with some external means of 
satisfaction which will simply fatten the body and the ego. 
One’s highest duty consists in the struggle for the 
attainment of this knowledge by which one gets unified 
with the all-pervading Absolute Being. This is the same as 
Moksha, where the individuality ceases to be and where one 
exists in all places and at all times, i.e., becomes infinite and 
eternal. 

Mantra No. 6: Those Yatis who have ascertained the 
true meaning of the knowledge of Vedanta, who have 
purified their natures through Sannyasa and Yoga, having 


61 


attained immortality, get liberated from all sides in the 
region of Brahma at the end of time. 

Sannyasa-Yoga means establishment in the 
consciousness of Brahman consequent upon the 
renunciation of desires and actions. The individuals get 
liberated at the end of time, which means that they are 
freed from bondage when their experiences of Samsara 
come to an end. It is not ordinary death that is meant here, 
because in ordinary physical death time does not come to 
an end and Samsara also does not cease. VVhat is meant is 
the Atyantika Marana, or ultimate death, where the subtle 
body of the individual dies together with its cause, viz., 
ignorance. The end of time may also mean the time when 
those who have attained Brahma Loka attain Krama Mukti 
at the time of the dissolution of cosmos together with 
Brahma Himself. In that state, all the liberated ones find 
their individualities vanish into Brahman, even as a lamp 
which is not fed by oil is extinguished into space. These 
liberated souls are said to enter into everything, because 
they become the Soul of the universe through instantaneous 
experience of the Infinite. Their experience is, therefore, 
absolutely unconditioned and it is not the result of 
proceeding towards any plane of consciousness, which is 
always conditioned because of its being only a degree of 
Truth. Moksha is not a movement towards any state, but an 
immutable experience here and now. Knowledge is said to 
be the means to Moksha because the means should always 
befit the nature of the end, and knowledge is unconditioned 
like Moksha. Moksha is not produced as an effect of 
anything but consists in the mere cessation of the 
hindrances to such an experience. 
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Mantra No. 7: The different parts of individuality get 
dissolved and all the senses merge in their presiding 
divinities. Actions, the self consisting of intelligence—all 
these become unified in the Supreme Imperishable. 

The effects of all actions are not experienced because of 
the rise of knowledge. The intellectual self, viz. the 
individual self, transcends itself and is unified with its 
source, viz., Pure Consciousness, which is called here the 
Supreme Imperishable, which is vast like the ether, which is 
the same as Brahman, which is unlimited, undecaying, 
unborn, changeless, immortal, fearless, without a cause and 
without an effect, without internality and externality, non- 
dual, blessed and peaceful, existing everywhere, at all times 
in the same condition. The individual becomes non- 
different from It, having got rid of all the obstructions in 
the forms of ignorance, desire and action. 

Mantra No. 8: As rivers flowing into the ocean lose 
themselves in the ocean, casting off name and form, so the 
knower, freed from name and form, attains the Divine 
Purusha who is higher than the high. 

Mantra No. 9: He who knows the Supreme Brahman 
becomes Brahman Itself. In his family none devoid of the 
Knowledge of Brahman is born. He crosses over sorrow, he 
crosses over sin. Freed from the knots of the heart he 
becomes Immortal. 

It may be thought that the knower of Brahman may be 
obstructed by Devas, etc., from attaining perfection. But, 
this is not possible in the case of a knower of Brahman or 
even an aspirant after the knowledge of Brahman. Obstacles 
are possible only in the case of those whose effort is put 
forth for the attainment of something which is 
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particularised. Whenever one struggles to obtain something 
which is not universal but particular, there is a reaction 
from the other particulars, or rather the other aspects of 
reality, which resist the onward march of the mind towards 
its own limited end. The Knower of the Self, on the other 
hand, becomes the Self of the Devas and, therefore, he 
cannot have opposition from any side. Knowledge simply 
consists in the removal of ignorance. The moment 
ignorance is dispelled or duality is cancelled, Moksha is 
experienced without any opposition whatsoever. 
Oppositions are the reactions to selfish desires and not to 
the aspiration for Brahman as there cannot be reaction to 
an impersonal being or impersonal thought or aspiration. 
The Impersonal Being is eternal and is always identical with 
one’s own Self. In fact, an aspirant after Brahman is helped 
by the universe in the pursuit of the same, because what he 
aspires for is the common reality of all. No opposition can 
be of any avail in his case. He transcends all obstacles, 
conquers sorrow and sin through the power of Knowledge, 
frees himself from the pairs of opposites like virtue and 
vice, purifies his family with his knowledge, breaks the 
knots of his heart, is liberated ultimately from relative 
experience and becomes Immortal. 

Mantra No. 10: Those who have performed their duties 
well, who are learned in scriptures, who intensely aspire for 
Brahman, who faithfully worship the sacred fire called 
Ekarshi, who have undergone the vow of the head, to them 
alone this Brahma- Vidya should be told. 

Those who have performed the works prescribed in the 
previous stages of life, purify themselves through such 
works and become fit for higher aspirations. Erudition in 
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the sacred lore makes them undeluded and clear-minded. 
Further, they should have already performed the Upasana 
of Saguna Brahman, through which alone their minds can 
rest in the Nirguna Brahman. Ekarshi is a fire worshipped 
by Atharva Vedins. The meaning is that one should 
perform the works and the worships enjoined in the section 
of the Veda of which he forms a member. The vow of the 
head is either a particular kind of sacrifice in which fire is 
carried on the head or Sannyasa which is connected with 
the vow of the head, viz., shaving. The drift of the Mantra is 
that one should have already performed what he considers 
as his duty in life and renounced everything later on, so that 
he may have true aspiration for Brahman. When Brahma 
Vidya is imparted to such people, it becomes fruitful. 

Mantra No. 11: This highest truth was declared in 
ancient days by the Rishi Angiras. This Vidya should not be 
studied by one who has not followed the prescribed rules. 
Prostration to the great Rishis. Prostration to the great 
Rishis. 

Om Santih, Santih, Santih. 
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SANTI MANTRA 


Ja YA HUH: POAT qar: vz TAAT: | 


5” U ģafēd sar: || 

Solo + gal Gazer: rela a: qar Pada: | 
cater ai AREA: cafea at geegfādumg || 
öz mfa: mka: mka: 1 

Om. O gods, may we, with our ears, hear what is 
auspicious; O ye fit to be worshipped, may we, with our 
eyes, see what is auspicious. May we enjoy the life allotted 
to us by the gods, offering our praise with our bodies strong 
of limb. May Indra, the powerful, the ancient of fame, 
vouchsafe us prosperity. May He, the nourisher and the 
possessor of all wealth, give us what is well for us. May the 
Lord of swift motion be propitious to us and may the 
Protector of the great ones protect us too. 

Om Peace, Peace, Peace. 


SANSKRIT VERSES 


FIRST MUNDAKA - FIRST SECTION 


Ja ven tara HAH: gei fāzu «at qare AT | 
a yefevi udftarsfisravata sqsaqara TE 118 1 


1. brahmā devānām prathamah sambabhūva visvasya 
kartā bhuvanasya goptā, 
sa brahma-vidyām sarva-vidyā-pratistham arthavāya 
jyestha-putraya prāha. 


sadu gi gada serssral qi garam srerfererra | 

a WIGATI aaa wre ASIA mam |12 11 

2. artharvaņe yām pravadeta brahmātharvā tām 
purovācāngire brahma-vidyam, 
sa bhāradvājaya satyavahaya praha 
bhāradvājo'ngirase parāvarām. 


siza e À wer Ryan Deene: gien | 
afer sal and vafiq bag wadi 113 1 


3. $aunako ha vai mahāšalo'ngirasam vidhivad upasannah 
papraccha, 
kasmin nu bhagavo vijfiāte sarvam dam vijAatam 
bhavati iti. 

se a glara | d fae dai ag o uani 

adhi uu darmu a (sl 


4. tasamisa hovāca: dve vidye veditanye iti ha sma yad 
brahmavido vadanti parā caivāparā ca. 


gata) Waal garda: urmagisudda: ran set 
carn Deep ez satferstate | 
AA qu xar TETAP llu |1 


5. tatrapara rg-vedo yajur-vedah sama-vedo’tharva- 
vedah šiksā kalpo 
vyakaranam niruktam chando jyotisam—iti, 
atha para yaya tad aksaram adhigamyate. 


ad Ham | 
Ka fay ada gaan qasqa de gab gbusata d: 116 1 
6. yat tad adresyam, agrāhyam, agotram, avarnam, 
acaksuh-srotram tad apani-padam, 


nityam vibhum sarva-gatam susuksmam tad avyayam 
yad bhüta-yonim paripasyanti dhırah. 


waa: gad gad a at yua: gata! 
gett a: Foucher qerraraedivradie: fa, (ie || 


7. yathorna-nabhih srjate grhnate ca, yatha prthivayam 
osadhayas sambhavanti, 
yatha satah purusat kesalomani tathaksarat 
sambhavatīha visvam. 


ara oad we qalsanfirərraq | 
HAHN HA: ged elt. HAA aA Ié || 


8. tapasa ciyate brahma, tato’nnam abhijayate, 
annat prano manah satyam lokah karmasu camrtam. 


a: uda; adhe and dd: | 
AACA gn AA SIA x wad II l! 
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9. yah sarvaifaah sarva-vid yasya jhanamayam tapah, 
tasmad etad brahma nāma-rūpam annam ca jayate. 


FIRST MUNDAKA - SECOND SECTION 
aad HAN Half Haat au Zo! see defe | 
start fad cepa UN q: veri: qda ela ış 
1. tad etat satyam: mantreşu karmani kavayo yany 
apašyams tani tretayam bahudhā santatāni, 
tāny ācaratha niyatam, satyakama, esa vah panthah 
sukrtasya loke. 


ae ATI afd: aire aaa | 
derawat: nfaqraqa 112 || 


2. yatha lelayate hy arcis samiddhe havya-vahane, 
tad ajya-bhavav antarenahutih pratipadayec 
chraddhaya-hutam. 


— = 
777777” 77) 


3. yasyagnihotram adaršam apaurņamāsam 
acaturmasyam anagrayanam atithivariitam ca, 
ahutam avai$vadevam avidhinā hutam a-saptamams 
tasya lokan hinasti. 


AE Aar si mat a feet an s ayant | 
TARA fases a qat aaa sfq aa fare: 11% 11 


4. kālī karalī ca mano-javā ca sulhoitā yā ca 
sudhūmravarņā, 
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sphulingint visva-rupi ca devi lelayamana iti sapta- 
jihvāh. 


77 VISAS diti “rema? raraq, | 
“edu: (I WAT ga carat qfetelsftrara: Ilu 1 


5. etesu yas carate bhrajamanesu yatha-kalam ca hutayo 
hy adadayan, 
tam nayanty etas suryasya rašmayo yatra devanam 
patir eko’dhivasah. 


vadītā vız: qada: gea tari ah | 

frat aranfiaqeaisdasa v a: qoq: Kat verilə: 16 11 

6. ehy ehiti tam ahutayas suvarcasah süryasya rasmibhir 
yajamanam vahanti, 
priyam vacam abhivadantyo’rcayantya, esa vah punyas 
sukrto brahma-lokah. 


Wa gid AGS qareqı apICattoegat Ay ae | 
Kua qsfirq=af= get saqeq d tai ufrā 119 1 


7. plava hy ete adrdhā yaifla-rüpa astādašoktam avaram 
yesu karma, 
etac chreyo ye’ bhinandanti mudhah jara-mrtyum te 
punar evapiyanti. 


afar adam: ca dt. asd AAR: | 
wean: Vima qar ai Ma aaa: 11 1 
8. avidyayam antare vartamanah svayam dhīrāh 
panditam manyamanah, 
janghanyamanah pariyanti mūdhāh, andhenaiva 
niyamana yathandhah. 
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ərferarri aen adamın aa omg sceafərq=af=q set: | 
geouf + dadha tira: KATATA 119 || 


9. avidyayam bahudhā vartamana vayam krtārthā ity 
abhi-manyanti bālāh, 
yat karmino na pravedayanti rāgāt tenaturah 
ksinalokas cyavante. 


ETK sexin dheg Tega dada WAST: | 
AA dei d ged zdairdü Th duet ar fa (ze 11 


10. istapūrtam manyamānā varistham nānyac chreyo 
vedayante pramūdhāh, 
naksaya prsthe te sukrte nubhūtvemam lokam 
hīnataram vā višanti. 


amərğ D zamani sen figidi Haaa awa: | 
alanın d at. afa ana q qes adan 1188 1 


11. tapah öraddhe ve hy upavasanty aranye Santa 
vidvamso bhaiksacaryam carantah, 
surya-dvarena te virajah prayanti yatramrtah sa 
puruso hy avyayatma. 


qe Malia fisenrararecasq: Hea | 

agar a ama aa: ata safi, 1122 || 

12. pariksya lokan karmancitan brahmano nirvedam ayan 
nasty akrtah krtena, 
tad vifhanartham sa gurum evabhigacchet samit-pāņih 
$rotriyam brahma-nistham. 
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den og fagraqarara gras aaa aka | 
Sat geg de ged Mara qi gel gers, (33 1 
13. tasmai sa vidvān upasannaya samyak prasanta-cittaya 
šamānvitāya, 
yenaksaram purusam veda satyam provāca tam 
tattvato brahma-vidyam. 
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SECOND MUNDAKA - FIRST SECTION 


dade det qalqrcqrq=rfeepfergT: VeA: WHAT ASTM: | 
qarsfefasr: qra Alar: ga Ma darfi ufrā 119 11 
1. tad etat satyam: 
yatha sudīptāt pāvakād visphulingāh sahasrasah 
prabhavante sarüpah, 
tathāksarād vividhāh, saumya, bhavah prajayante tatra 
caivapi yanti. 


ol wad: qes: garg! Er: | 
aal grat, WAT MAMTA: vc: 112 1 


2. divyo hy amūrtah purusah sa bahyabhyantaro hy ajah, 
aprano hy amanah šubhro aksarāt paratah parah. 


kaaa Wt AA: Ba feearter a | 
+ arga: Ya freer arfoft 113 11 


3. etasmāj jayate prāņo manah sarvendriyāņi ca, 
kham vayur jyotir apah prthivī visvasya dhāriņī. 


Kua sari angadi fexr: att arfāgara dar: | 

arg: WIT Gad gue gëtt qari gie aanren Us 11 

4. aginr mürdha, caksusī candra-suryau, di$ah šrotre, vag 
vivrtas ca vedah, 
vayuh prano hrdayam visvam, asaya padbhyam prthivi 
hy esa sarva-bhūtāntarātmā. 


arargft: qam aca qd: aaa süs: qfšreqra | 
qarı, ta: fate atfrarat sel wom: qesrediyamı: 14 LI 


5. tasmād agnis samidho yasa sūryah somāt parjanya 
osadhayah prthivyām, 
putmān retas sificati yositayam bahvih prajah purusāt 
samprasutah. 


verrçs: OTA TAR diem dara ad sqa dag | 
PARR AHA citam: Bal aa vad aa |: 116 11 


6. tasmād rcah sama yajumsi diksa yajñaš ca sarve 
kratavo daksiņāš ca, 
samvatsara$ ca yajamānaš ca lokah somo yatra pavate 
yara suryah. 


EATS qar FRM gutt: AAT asan Vara! Haa | 
wort diftas? aqar wer ed sarad afaa || 11 
7. tasmāc ca devā bhaudha samprasutah sadhya 
manusyah pašavo vayamsi, 
pranapanau vrihi-yavau tapas ca Sraddha satyam 
brahma-caryam vidhis ca. 


HU Wo: wear out. Varu: afaa: WA STAT: | 

ae ga citar öy aka no ema f3fear: op og lic İl 

8. sapta-pranah prabhavanti tasmat saptarcisas samidhas 
sapta-homah, 
sapta ime loka yesu caranti prana guhasaya nihitas 
sapta sapta. 


Ad: ays frag adsearcearerd fra: HAA: | 
wag qal ing tag du sqofemsd CAT l! 


9. atah samudra girayas ca sarve asmat syandante 
sindhavas sarva-rupah, 
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atas ca sarva osadhayo rasas ca yenaisa bhūtais 
tisthate hy antar-atma. 


qes: vad faq sd qul we TIL | 
udul de fifed erat kaa fafecdie ater (e 11 


10. purusa evedam višvarn karma tapo brahma 


parāmrtam, 
etad yo veda nihitam guhayam so vidyā-granthirn 
vikirattha, saumya. 


SECOND MUNDAKA - SECOND SECTION 


AT: qfafed Tereza aa 
waar TET gegziod vü Taaramegebg gatam 11% || 


1. 


avih samnihitam guhacaram nama mahat padam 
atraitat samarpitam, 
ejat pranan nimisac ca yad eat janatha sad asad 


yad varistham prajanam. 


aha a aua Dien aa | 
AAA TR q WTI ara: | 
dadar med dead dra BS şil 


2. 


yad arcimad yad aņubhyo'ņu ca, yasmin lokā nihitā 
lokinas ca, 

tad etad aksaram brahma sa prāņas tad u van manah, 
tad etat satyam, tad amrtam, tad veddhavyam, 
saumya, viddhi. 


wa ra wan mersi w gaer? Sette | 


WA Cees dog) aes aearat ates faf|e 113 11 
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3. dhanur grhīvtā aupanisadam mahastram saram hy 
upāsā-nišitam samdadhita, 
ayamya tad-bhavagatena cetasa laksyam tad 
evaksaram, saumya viddhi. 


vura) Gg: M eut Te TET | 
aad Ager MAAFA wad (si 


4. pranavo dhanuh, Saro hy atma, brahma tal lakşyam 
ucyate, 
apramattena veddhavyam, Saravat tanmayo bhavet. 


afar: Yu aka aa: op ga aa: | 
was error arama aral gagaran det: 114 1 


5. yasmin dyauh prthivi cantriksam otam manah saha 
pranais ca sarvaih, 
tam evaikam jānatha atmanam, anya vaco vimuficatha, 
amrtasyaisa setuh. 
AU şa WTA ASAT VA ASA: q UNS semi SAAT: | 
ənfiyredai sarayı area cafe q: omg qaq: VIETA, (e il 


6. arā iva ratha-nabhau samhata yatra nadyah sa eso’ntas 
carate bahudha jayamanah, 
aum iti evem dhyayathatmanam, svasti vah paraya 
tamasah parastat. 


a: ada: adfaaets afear HAI 
Ka xe) da ahaa yfefid: || 
HAHA: yrrsriurar anasa sad afa | 
taaa iia sira GET oferta (ie 11 
7. yah sarvajhah sarva-vid yasyaişa mahima bhuvi, 
divye brahma-pure hy esa vyomny ātmā pratisthitah. 
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mano-mayah prāņa-šarīra-netā pratisthito’nne 
hrdayam sannidhaya, 

tad vijhanena paripasyanti dhirah ananda-rupam 
amrtam yad vibhati. 


fread akikua adawa: | 
Star? area guff aferee vat IL || 


8. bhidyate hrdaya-granthis chidyante sarva-samSayah, 
kşiyante casya karmāņi tasmin drste paravare. 


Rama di aid Dad det fa | | 
degu safi vatferereercafaal fa: 119 || 


9. hiranmaye pare koše virajam brahma niskaram, 
tac chubhram jyotisam jyotih tad yad atma-vido viduh. 


+ aa qal af + anne “ni feat ara s*qls=afi: | 

ada taggt d ae vrar adha ab 1180 11 

10. na tatra suryo bhati, na candra-tārakam, nema vidyuto 
bhanti, kuto”yam agnih, 
tam eva bhantam anubhati sarvam, tasya bhasa 
sarvam, idam vibhāti. 


Kakai deet gei varrqırar qfarorqallenlu | 
AAM ag vad adds fafa aftgu |1%% 11 
11. brahmaivedam amrtam purastād brahma, pašcad 
brahma, daksinatas cottarena, 
adhascordhvam ca prasrtam brahmaivedam visvam 
idam varistham. 
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THIRD MUNDAKA - FIRST SECTION 


a gau! VT qarar TATA qa TANTE Ziru: 

Ai carga srfšrqrsssftfq 119 1 

1. dvā suparņā sayujā sakhāyā samānam vrksam 
parisasvajāte, 
tayor anyah pippalam svādv atty anasnann 
anyo'bhicakašīti. 


wu gēl ya Da zart atta eier | 
We dei VARTA aaa dawa: 112 1 


2. samane vrkşe puruso nimagno'nīšayā $ocati 
muhyamanah, 
justam yada pa$yaty anyam īšam asya mahimanam iti, 
vīta-šokah. 


ger vg. uşaq vənavi Hales geg yeralfiq, | 
qar fazr-qvavıd aa Presa: qaq oan 113 1 
„ yada pasyah pasyate rukma-varnam kartāram īšam 
purusam brahma-yonim, 
tadā vidvan punya-pape vidhūya nirafijanah paramam 
samyam upaiti. 


yuri as a: ada arbkaeragad arferard | 
arenas areata: fraranu gafāgi ates: (Us 11 
4. prano hy esa yah sarva-bhūtair vibhati vijānan vidvan 
bhavate nativadi, 
atma-krida atma-ratih kriyavan esa brahma-vidam 
viristhah. 
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Ad ETA gg area ae grade Dram | 
aaa vatfādut fe ag d uzafrā aca: arata: 114 11 


5. satyena labhyas tapasa hy esa atma samyag-iflanena 
brahmacharyena nityam, 
antah-Sarire jyotir-mayo hi šubhro yam pasyanti 
yatayah ksinadosah. 


ucada wad AA aes Gear faqal agra: | 
Saag aH aa ii oa Dong |18 || 


6. satyam eva jayate nānrtam, satyena panthā vitato 
deva-yānah, 
yenakramanty rsayo hy āpta-kāmā yatra tat satyasya 
paramam nidhanam. 


ara APR dëtt seque Daf | 
qaq dead a aaa fifed Teran (ie || 


7. brhac ca tad divyam acintya-rüpam sūksmāc ca tat 
sükşma-taram vibhati, 
dürat sudüre tad ihantike ca pa$yatsv ihaiva nihitam 
guhayam. 


A aa qa alt arar rä ärerggt sett at | 

wavered faygarcedcded d wad Deet saraqa: |1 || 

8. na caksusā grhyate nāpi vācā nānyair devaih tapasā 
karmaņā vā, 
jhāna-prasādena visuddha-sattvas tatas tu tam pasyate 
niskalam dhyāyamānah. 
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kisii dog afer qfar-yur: are diferayi | 
maa adatd wort afta Madu set 119 || 


9. eso’nur atma cetasa veditavyo yasmin pranah 
paficadha samvivesa, 
pranai$ cittam sarvam otam prajanam, yasmin 
visuddhe vibhavaty esa atma. 


d d vila ara TATA fagaca: mad ag TATA | 

q q vil wad qiz arrears grdde fen: 1180 11 

10. yam yarn lokam manasa samvibhativisuddha-sattvah 
kamayate yams ca kaman, 
tam tam lokam jāyate tams ca kamams tasmad 
atmajñam hy arcayed bhuti-kamah. 


THIRD MUNDAKA - SECOND SECTION 


a addevi ga om ga fasi fafea af aan 
surad qes d ettaemgted aaa da: 11% 1 


1. sa vedaitat paramam brahma dhama yatra visvam 
nihitam bhāti šubhram, 
upaste puruşam ye hy akāmās te Sukram etad 
ativartanti dhīrāh. 


«TAI: Baad AA: q TATARAN MA a | 

aana parce sta aa ufācftufrā emt: 112 1 

2. kaman yah kamayate manyamanah sa kamabhir jayate 
tatra tatra, 


paryapta-kamasya krtamanas tu ihaiva sarve 
praviliyanti kamah. 
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AAT data aal + dat q sevi aa | 
TAAT qad da CERU tegt Iaaud oi omg |13 11 


3. nāyam ātmā pravacanena labhyo na medhayā, na 
bahuna šrutena, 
yam evaisa vrnute tena labhyas tasyaisa ātmā vivrnute 
tanum svam. 


Kaa Sete ema Aa guter! Tani | 
udevrüdad eq fagiededs eut Pard wees (ls 1 


4. nayam atma bala-hinena labhyo na ca pramādāt tapso 
vapy alingat, 
etair upayair yatate yas tu vidvams tasyaişa atma 
višate brahma-dhama. 


TATANAN ant. Parca Fe: VAM: | 
d ada ud: yuz efter TATA: Kai 114 || 


5. samprapyainam rşayo jiāna-trptāh krtatmano vīta- 
ragah prašāntāh, 
te sarvagam sarvatah prāpya dhīrā yuktātmānas 
sarvam evāvišanti. 


akina: daraa reads: Yaa: | 

d ama Tare vuqdi: uga ud 116 11 

6. vedanta-vijhana-suniscitarthah samnyasa-yogad 
yatayah $uddhasttvah, 


te brahma-lokeşu parāntakāle paramrtah parimucyanti 
sarve. 


Tal: Het: gäe ABT qarsı qd vfeqadıq | 
Alfi TATAHAN sen oi seid ad ia ll || 
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7. gatah kalah paficadaša pratistha devas ca sarve prati- 
devatāsu, 


bhavanti. 


get ra: SCH: UAKSKI TES ATA aen | 
am figrarqeqrfgqo: oe geste Tag lz 1 
8. yatha nadyas syandamanas samudre astam gacchanti 
nāma-rūpe vihaya, 
tatha vidvan nama-rupad vimuktah parat-param 
purusam upaiti divyam. 


a at 3 gered ya Ja ada wala Aafen A va) 
mä ste oa vrurri ema faymtsqal wafā 11% 1! 


9. sa yo ha vai tat paramam brahma veda brahmaiva 
bhavati, nasyabrahma-vit kule bhavati, 
tarati Sokam tarati pāpmānam guha-granthibhyo 
vimukto’mrto bhavati. 


feared: ara wafer: rad qed welt agar: | 
Kama aa aca Prada faftradheq dia 11%0 1 
10. tad etat rcabhyuktam: 
kriyavantas Srotriya brahmanişthas svayam juhvata 
ekarsim Sraddhayantah, 
tesam evaitām brahma-vidyam vadeta širovratam 
vidhivad yais tu cīrņam. 
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acaracaqhis: qüara tdedivisatsefte | 
TA: qur faq) AH: TAAT: 1122 || 


11. tad etat satyam rsir angirāh purovaca, naitad a-cirna- 
vrato’dhite, 
namah parama-rşibhyo namah parma-rsibhyah. 
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